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FORWARD 


Brahmavadi Rishi O Brahma Vidya was the name of the book written by Tara Kishore 
RoyChoudhury Sharma who later becameour respected and beloved Sri Swami Santa- 
Dasji Kathia Babaji Maharaj. In this book Santa Das Ji successfully managed to accomplish 
the monumental task of organizing a synopsis that reflects the true essence of Indian 
tradition, Indian culture, and Indian philosophy. 


We sincerely thank Late Debi Prasad Bhattacharya, who through his hard work and 
dedication completed the task of translating this book in to English language, enabling it 
to reach a broader audience. Our sincere thanks to his son Sri Rathin Bhattacharya for 
providing us with the opportunity to publish this work and to his daughter Urbi Bhattacharya 
for her unconditional dedication to her father in helping him finish this great work. 


This book provides a comprehensive and accurate insight in to Indian philosophy that has 
shaped cultural diasporas in India through ages. We hope that Santa Dasji's blessing will 
je showered on all those who would try and connect with his philosophy by reading this 
book. This book is a literary treasure and Kathia Baba Ashram Publication House is proud 
to add this book among other valuable collections. 


Mr. Pinaki Datta worked really hard to get this book published. I pray to God that he 
showers Pinaki with his blessings. 


Dr. Brindaban Bihari Das (Mahanta) 


Kathia Baba Ashram, Sukchar 
Kolkata 700115, 24 Pgs (N) 
West Bengal, India 


TRANSLATOR'S NOTE 


Though this book is originally the work of Sri Sri Santadasji Maharaj, the translator's role 
is undeniable in bringing it to a mass viewership, as in the virgin form, it was written in 
Bengali, which covers only a small sector of the country's population. This work of 
translation was most tedious, as unlike translations of literary picces, this had Sanskrit 
words and the essence of Sanskrit and above all - the spirit of ageless India - throughout 
the whole text. Thus to express it in a foreign language (though the language be as natural 
to one as one's own mother-tongue) is quite a demanding task. Such a task requires the 
profound knowledge of three things - the original language, the language in which to be 
translated and the scriptures. Also one has to be have a very thorough conception as to 
the style and intention of the author in writing every word, as Sri Sri Santadasji believed 
very strongly that each word has its own significance and exaggeration or wastage of 
words belittles the meaning of the original text, and leads to fallacy. He would quote: 
shabda brahma (Each word represents the One). 


Such a venture undoubtedly displays extreme courage on the part of the translator 
- Debiprasad Bhattacharya. More so as he had never even met Sri Sri Santadasji in his 
mortal form. Thus a little introduction about Debiprasad and how he came to pursue such 
an attempt will not be out of context with the contents of this book. 
Tarapada, a brilliant scholar, came to Calcutta sometime during the first quarter of the last 
century to pursue higher studies. He was among the best students of Acharya Prafulla 
Chandra Ray (the legendary Chemist, educationist and a great son of Bengal) at the 
Presidency College. Being steadfast in his studies, he endured severe hardships and 
ultimately stood first both in B.Sc. and M.Sc. (in Chemistry). Tarapada secured a good 
job in Calcutta, got married to Kamala Devi and started living in a rented accommodation 
in Baghbazar (a well-known part of North Calcutta made famous by great souls like 
Balaram Basu, Sister Nivedita, Girish Chandra Ghosh). Tarapada & Kamala had five 
children. Debiprasad was the eldest among them. 
As if pre-ordained by the divine Providence, Debiprasad came in contact with Sri Shishir 
Kumar Brahmachati or Sisirda (as he was popularly known to devotees of Sri Sri Santadasji 
Maharaj) - who lived in the same house in Baghbazar as a tenant. This turned out to be a | 
blessed acquaintance for Debiprasad since, Shishir-da - other than being a disciple - was 
almost like a personal secretary to Sri Sri Santadasji. 


Debsprasad was only five when Sri Sri Santadasji Ieft his mortal pode (1935) and hence, 


| 


neve! got an opportunity to mice! or listen to this great saint of modern India. He, however, 
used to listen with rap attention when Shishirda spoke about his Gurudeva - it was like 
nectar to him. Shishirda encouraged him to read all the works of Sri Sri Santadasji - and 
so he did - even al a tender age and actually ‘understood! it. To him, Sri Sri Santadasji's 
5 appeared charming and blessed. The Philosophy of Nimbarka and the basic tenets 


word 
atana Hindu Dharma was revealed to him through this study. 


of san 
His ‘inderstanding' of the life and works of Santadasji Maharaj was so profound that Sri 
sri Dhananjay Das Kathia Babaji Maharaj (the spiritual successor to Sri Sri Santadasji) 
once said 'Debiprasad has truly understood my Baba (Sri Sri Santadasji Maharaj)’. 7 
it was only but natural that it took close to twenty years for Debiprasad to finally lay his 
head down at the feet of Sri Sri Dhananjaydasji Maharaj - accepting him as his Guru. Sri 
Sri Dhananjaydasji Maharaj being aware of this dilemma of Debiprasad - abways appreciated 
Debirasad's unflinching devotion towards his beloved Gurudeva. Even during the Diksha 
(divine initiation) ceremony, Sri Sri Dhananjay Dasji Maharaj reassured him saying amar 
baba-i tomar Guru (It is my revered Gurudev who is giving you initiation - not me.) 

One who had known Debiprasad (who was just an M.A. in English Literature!) would 
acknowledge that he was a gifted intellectual -.an intellect which can only be compared 
with the best minds of Bengal Renaissance. His friends and colleagues at Scottish Church 
College (where he taught for twelve years as a Lecturer) and later, at Jadavpur University 
(where he taught in the Department of Comparative Literature) would also acknowledge 
that. 


Afier his retirement, Debiprasad took up the task of translating the great works of Sri Sri 
Santadasji Maharaj in English language. Even though challenged by a deteriorating vision 
and terminal illness of his wife, he never gave up and had been able to translate substantial 
portion of his great work - before he was finally stopped by cancer at the age of seventy- 
two. 

Brahmavadi Rishis and Brahmavidya was actually translated later - if we go by chronology 
: but the only thing that justifies its early publication is the fact that this was thé first book 
watten by Sri Tarakishore Choudhury - years before he became a sannyasin whom the 
be World will always remember as Sr Sri Santadas Kathia Bababji Maharaj - the 

“sed successor to Sri Sri Ramdas Kathia Babaji Maharaj. 


. Debiprasad Bhattacharya 


INTRODUCTION 


Brahmavadin Rsis and Brahmavidya is the first full and comprehensive exposition of ancient Indian 
Brahmavidya in Bengali. It is also the best book on the subject so far written in modern times. And 
the subject - namely Brahmavidya — is the highest conceivable by Man: the nature of Reality — the 
ultimate spiritual Reality behind the world of phenomena which the Upanisads (Vedanta), which are. 
universally acknowledged in India as the one supreme and final authority on the subject, refer to as 
Brahman or Atman. The term Brahmavidya is first clearly mentioned in the Mundaka Upanisad in 
the following famous Ssloka: 

tasmai sa vidvan upasannaya samyak, 

prasanta-cittaya samanvitaya. 


* * * * 


provaca tar tattvato brahmavidyam. 


The author Tarakishore Choudhury, who became famous later on as Swami Santadasji Maharaj of 


Vrindavan, makes clear at the outset what he means by Brahmavidya. Brahmavidya, he talls us, is 


“branch” at all, considering its all-encompassing character of 
d ultimate questions as ~ “ from 


that branch -— if it can be called a 


knowledge or science which seeks to answer such fundamental an 


where has this world around us — idam sarvam — come into existence? What is its ultimate source 


and origin? Where have all living beings like our 
kept alive? What happens to them after death? What is the true nature of the individual soul or jiva? 
e of the external (physical) world in which we live and move — 


selves come? How and by what or whom are they 


What on the other hand is the natur 
‘2 What exactly is the nature of the relation between the jivas and Brahman? And how, on 


— jagat related to Brahman? What is bondage (bandha) and what is 
" (bound) jiva and a “mukta” jiva? How 
s that lead to 


the “jagat’ 
the other hand, is the world 
2? What is the difference between a “baddha 


liberation (moksa) 
_ released from bondage? And finaly, what are the way 


is the baddha jiva liberated 


liberation (moksa)? _ 


True, all these questions do not occur as such in the author's definition of of Brahmavidya; but they 
have all been dealt with thoroughly and answered: and they have all been answered in a manner 
that sets the book apart from any other book on the same and similar subject written in modern 
times. But what is it that constitutes the uniqueness of the book? To answer this question we must 
turn to the first two words of the title of the book — “Brahmavadin Rsis”, and then, to the amazing 
Introduction and the most significant “Preface”, ~- 

The order of the two words might very well have been the reverse, with Brahmavidya coming first. 
That it is not so, that, in other words, it is “Brahmavadin Rsis” coming first - is not accidental or 
arbitrary, but deliberate and significant. The order of words in the title is important and significant 
because without the Brahmavadin Rsis, that is the Rsis (seers) who discoursed on Brahman after 
knowing Him, there would be no Brahmavidya; the greatest gift of India — ancient India — to the 
world; it is the Brahmavadin rsis who revealed this supreme knowledge to their disciples and to the 
whole world. The highest, the oldest and the most authentic source of this supreme revelation is the 
“Sruti". The term Sruti means “the Vedas”, generally, but when it comes to Brahmavidy4, it refers 
primarily to that part or section of the Vedas which deals with knowledge (jfana) as distinguished 
from actiojn (karma), especially ritual or sacrificial acts (yajfia). These are the great Upanisads, also 
known as Vedanta; as constituting the last part (anta) of the Vedas (this, it may be noted here, is 
the original sense of the term — “ Vedanta”). But the exponents of Brahmavidya, the Brahmavadins 
— are not to be found in the Upanisads alone — where, it may be noted incidentally, the great 
teachers are not always rsis like Yajhyavakya, but also sometimes , kings and gods like Yama in 
the Kathopanisad — but also elsewhere in the Mahabharata, or the Puranas. The latter are broadly 
referred to as “Smrti” — a term which also signifies the “Dharma-sastras” like the Mahabharata. All 
these sastras (scriptural texts) which lie outside vedic literature are generally designated as Smrti 
as distinguished from Sruti. According to ancient tradition, the author of the Mahabharata and the 
Puranas, especially the eighteen great Puranas (Mahapuranas) is the same rsi - Veda-vyasa 
(Vyasa) to whom the author of this book pays a glowing tribute — repeatedly and and with a sense 
of gratitude too deep for words. And in all these sacred texts, frequently appear on the scene, i$ the 


course of famous narratives and old legends, great ancient rsis as spiritual teachers — “ acaryas” a 


True, all these questions do not occur as such in the author's definition of of Brahmavidya; but they 
have all been dealt with thoroughly and answered; and they have all been answered in a manner 
that sets the book apart from any other book on the same and similar subject written in modern 
times. But what is it that constitutes the uniqueness of the book? To answer this question we must 


turn to the first two words of the title of the book — “Brahmavadin Rsis”, and then, to the amazing 


Introduction and the most significant “Preface”. © 

The order of the two words might very well have beén the reverse, with Brahmavidya coming first. 
That it is not so, that, in other words, it is “Brahmavadin Rsis” coming first - is not accidental or 
arbitrary; but deliberate and significant. The order of words in the title is important and significant 
because without the Brahmavadin Rsis, that is the Rsis (seers) who discoursed on Brahman after 
knowing Him, there would be no Brahmavidya; the greatest gift of India — ancient India — to the 
world; it is the Brahmavadin rsis who revealed this supreme knowledge to their disciples and to the 
whole world. The highest, the oldest and the most authentic source of this supreme revelation is the 
“Sruti’. The term Sruti means “the Vedas”, generally, but when it comes to Brahmavidya, it refers 
primarily to that part or section of the Vedas which deals with knowledge (jana) as distinguished 
from actiojn (karma), especially ritual or sacrificial acts (yajfia). These are the great Upanisads, also 
known as Vedanta; as constituting the last part (anta) of the Vedas (this, it may be noted here, is 
the original sense of the term — “ Vedanta”). But the exponents of Brahmavidya, the Brahmavadins 
- are not to be found in the Upanisads alone — where, it may be noted incidentally, the great 
teachers are not always rsis like Yajfiyavakya, but also sometimes , kings and gods like Yama in 
the Kathopanisad — but also elsewhere in the Mahabharata, or the Purands. The latter are broadly 
referred to as “Smrti” — a term which alee signifies the “Dharma-sastras” like the Mahabharata. All 
these Sastras (scriptural texts) which lie outside vedic literature are generally designated as Smrti 
as distinguished from Sruti. According to ancient tradition, the author of the Mahabharata and the 
Puranas, especially the eighteen great Puranas (Mahapuranas) is the same rsi - Veda-vyasa 
(Vyasa) to whom the author of this book pays a glowing tribute — repeatedly and and with a sense 
Of gratitude too deep for words. And in all these sacred texts, frequently appear on the scene, i$ the 


Course of famous narratives and old legends, great ancient rsis as spiritual teachers —“ acaryas” a 


ter . 
m often used by the author before “rsis". Some among them are vedic rsis like Vagj th 
oi ISt a ang 


Visvamitra, who also appear in the two great epics — the Ramayana and the Mahabharata 


as the Puranas: Sanatkumara, Yajfiavalkya and the sage king (Rajarsi) Janaka are present ; 
In the 


munis ang Isis _ 
assume the role of spiritual teachers (Acaryas) in the great Puranas; for instance the g 
! reat 


Upansads as well as in the Mahabharata; some other famous sages and seers ~ 


Sukadeva and Kapila muni and the nine great yogins (yogindra) in Srimad Bhagavata Pura 
oY : Na, 
ParaSara, Maitreya and Bharata in the Visnu Purana; and there are many others who appear in th 
e 


Mahabharata and the Puranas like Markandeya and Agastya. 


| have not, however, mentioned as yet the six “maharsis” ~ great rsis — whose names are 
associated with the famous six systems of Indian Philosophy — “Sad-darsana”, they are: Kanadg 
(VaiSesika DargSana) Gotama (Nyaya Dargana), Kapila (Samkhya Darsana), Patarijali Neaauis 
or Patafijala Dargana), Jaimini (PUrva-mimamsa Dargsana) and Vyasa or Vadarayana (Uttara- 


mimamsa, Brahmasutra or Vedanta DarSana). 


Now, before we come to these six famous maharsis, we must pause for a while to consider a crucial 
question and try to understand what must appear to the reader as something of a mystery. The 
question is a simple one: namely, how the author come to write about this subject: “sad-darsana’, 
the six systems of Indian Philosophy. But why, in the first instance, should this question arise at all? 
And this will need inevitably to the heart of the mystery. What makes the writing of this monumental 
work an inexplicable puzzle is the fact that which he freely and with rare humility confesses at the 
outset, that he did not possess the minimum competence demanded by his stupendous venture. He 
was a keen student of modern Western Philosophy and modern Western Science, but for the task 
he set hiself what he thought was far more important was knowledge of Sanskrit, of which his 
ignorance, he says, was so appalling that he even lacked even a modicum of Sanskrit grammar. 
This statement, however, is more expressive of his character — rustic humility than actual fact. The 
fact is that — though he remained in his student days virtually ignorant of Sanskrit grammar but read 


: ‘ istic 
a great deal of Sanskrit literature; especially the sacred texts. It is also true that his characteris 


made him somewhat exaggerate his scholastic deficiencies as an exponent of Brahmavidya. And 
_ yet, even after accepting the author’s low estimate of his own Capacity and competence for his job, 
this book, along with three volumes of “Darganika Brahmavidya” to which it seems as a splendid 
and monumental Introduction, remains a marvel — a source of unvounded wonder not only for the 
readers, but also for the author himself. This latter becomes movingly evident from the author's own 
- confession. Nevertheless, he writes in a crucial and profoundly significant passage, “I have been 
blessed with a most extraordinary good fortune. | have received the grace of the great — in the 
person of a great Guru. Through the power of that Grace, even the most recondite philosophical 
texts (of ancient India) have revealed to me, secretly preserved ambrosia of knowledge like loving 


mother. Discovering this, | myself have from time to time, been struck with surprise.” 


The feeling of surprise was expressed many years later - when Tarakishore Choudhury had long 
‘since become Swami Santadasji Maharaj - on two occasions. 

One day, many years after Tarakishore Choudhury became Swami Santadas, one of his oldest and 
most devoted disciples, late Sri Sisir Kumar Brahmacari — it was he who urged and inspired me to 
undertake this translation - was reading out to him certain passages, at the latter’s behest 
presumably, “Brahmavadin Rsis and Brahmavidya”. His Gurudeva was listening. When the reading 
of the relevant passages was done Santadasji Maharaj, with a surprised look on his face, remarked, 
in a tone expressing evident wonder “ Strange! | find indeed that every tattva (truth) that has been 


set forth there wholly correct!” 


Another disciple of his, a young Sadhu named Vanamalidas happened at one time to be haunted by 
a persistent and disgusting doubt — concerning the validity of the statements made by his Gurudeva 
many years ago when he was in books that had been written by an author who was after all, with 
all his immense erudition, a house-holder, and though fairly advanced as a sadhaka, was still miles 
‘away from final enlightenment. The only person to whom he would finally express this persistent 
and somewhat sinister doubt was Sisir Kumar Brahmacarl who would listen to him in silence, 


knowing that any attempt to rid him of his skeptical brother-disciple - would be futile. Naturally, 


stion to his 
Vanamalidas could not bring himself to pose this (virtually unspeakable) que Gurudeva, 
ly, Brahmacariji — remained, true to hig 


and the only other person who would do this - name 
tadasji Maharaj turning to Brahmacariji, who 


character, silent. Things stood thus, when one day, Santa ; 

h him, remarked: “Yanamalidas thinks that the views | had expressed and the 
ouse- 
tirely the consequence of a boon (“varar) 


was then alone wit 
tattvas (truths) | had expounded in my books while a h 


ing | had written in those days was en | . 
Kathia Babaji Maharaj)”. 


holder, cannot be infallible. He does no} 


know that everythi 


conferred on me by Baba (his Gurudeva, Sri Ramdas 


Another incident particularly deserves to be mentioned in this connection. Krsnadasji Maharaj, a 
distinguished and highly educated young sadhu discip ies 
long time by a similar doubt. While reading his Gurudeva’s works, above all, in his “Vedanta 


Dargana”, he had come across many passages 0 
a. Though fully convince 
the upright disciple could not forget or 


t tapasvin (ascetic) and a strict and 


le of Santadasji Maharaj was tormented for a 


f brilliant refutation and devastating criticism of 


Sarnkaracarya’s interpretation of Vedant d intellectually, of the validity of the 
author's trenchant and irrefutable arguments and analyses, 
ignore the fact that Sarnkaracarya had been a holy man, a grea 
lifelong celibate — “ naisthika brahmacarin”, while Tarakishore Choudhury was, notwithstanding his 


immense learning and a splendid intellect, a married man, a house-holder. And yet, it was the latter 


who had repeatedly and vigorously confuted the former with a formidable semblance 
reactitude. But even then — is it credible? Is it, that is to say, credible that in many crucial and 


of invincible 


fundamental issues relating to Vedanta, a learned and intellectual householder belonging to the 
modern age is right and a tapasvin and sannyasin of the very highest order wrong? 

He was dying to have this uneasy doubt resolved. The problem was — how to put the question (to 
his Gurudeva) which was so delicate in nature and almost insufferably presumptuous. 
Nevertheless, the tension kept mounting, and unable to endure it any longer, he suddenly decided 
one day to take the plunge and brave the hazards. It was afternoon. Santadasji Maharaj was resting 
in bed. With nerves all on edge, Krsnadasji Maharaj crept upto the room stealthily, and entering, sat 


on the floor, close to his bed on which his Gurudeva was lying. 


OM HARIH 


|, Sti Tarakishore Sarma Choudhury 
dedicate this book humbly _at the 
~ blessed lotus feet 
of 
- Sri Sti Sti Si Si Sit Ramdas Kathiababaji 
Mahanta Maharaj who 
belongs to the ancient 
Spiritual line founded 
by 
SriSriSti Sanakadi Rsis 
and the foremost 
among rsis 
hallowed by the name 
of 
Nimbarka 
with 


devotion and Love. 


Sri Sri Sri Gurudeva ! Just as a little boy seated on his mother’s lap, untroubled by any 
fears, becomes charmed by looking at the radiant full moon in the boundless sky and 
extends his arms to grasp it, so, | too, tainted by the (inherent) depravity of the Kali-yuga 
and dull-witted, through your Grace, being placed in the midst of the society of rsis 


enraptured by hearing the glorious name of Brahman and the singing of the supremely 


1 


exalted merits of the Brahmarsis, started to write this book to proclaim and reveal them, “it 
is only by cherishing your name in my heart | was emboldened to compose this wor, and 
it is only through your encouragement and inspiration that | have been able to finish it l 
am now offering it as a present at your blessed feet as a token of love. If yoy only 
graciously accept it, |: should consider myself fulfilled and blessed. Just as the 
meaningless and inarticulate prattle of a child delights his parents, so, the childish attempt 
of this boy, who is incapable of proclaiming the glory of Brahman and the singing of the 
supremely exalted merits of the rsis — if this (childish attempt) causes your pleasure jn 
however small a measure, then, his joy will have no bounds. Though, apparently your 
connection with the gross (physical) body has been severed recently, you are, 
nevertheless, an immemorially old Brahmarsi; the assumption of a body and the 
disappearance of it is only a Mla (play) of your's. Even today, | Know with absolute 
certainty that you stand in as close a relationship with me as ever before; accepting. 
therefore this loving gift from your child graciously, render him fulfilled and blessed. 


OM HARIH, OM TAT SAT 


Invocation 


we 


First | prostrate myself with my whole heart at the feet of my Sri Gurudeva (Sri Sri 
Ramdas Kathiababaji Maharaj) and along with him to the great ancient rsis Sanaka, 
Sananda, Sanatana and Sanatkumara, to the great muni (sage) Narada, to the founder of 
the Sampradaya (religions tradition) the “cakravatara” (so called for his having held the 
cakra or discuss to give his holy Brahmana sages get the impression that the Sun had not 
yet set) Bhagavan Nimbarkacarya and the great avadhita (an ascetic of the highest 
order) Sriman Nagaji Maharaj (the initiator of our own branch of the line of Nimbarka) — 
remembering their blessed feet with loving reverence | prostrate myself devoutly. Then 
seeking refuge in Sri Hari, the Paramatman, | offer my salutation with my body, mind and 
speech to the gods, the rsis, the gandharvas, the yaksas, the raksasas, the human | 
beings, beasts, birds, insects, the learned and the ignorant, the sinners and the blessed 
souls, the moving and immobile objects liké mountains and trees and regarding all these 
as His divine manifestations. | pray to all of you to be gracious to me. | have made up my 
mind to sing the glories of the great rsis of old who had realized the Brahman and 
expound Brahmavidya. | am on the one hand thoroughly worldly, and, on the other, devoid 
of learning—I do not have even a modicum of knowledge in the Sanskrit language. Why in 
Spite of all this my mind has been naturally impelled to this task is a mystery which is 
known only to my all-seeing S11 Gurudeva. Nevertheless | know if Sti Gurudeva who is one 
with Govinda (Sti Krsfia) becomes gracious to one no task becomes impossible for 
“anyone; even a lame man can cross the mountain. Therefore remembering the holy feet 


of Sri Guru-Govinda with deep love and devotion | set to work to write this book. 


mukam karoti vacalam pamgum langhayate girim, 
yatkpa tamaham vande paramanandamadhavam. 


3 


—1 salute Madhava (Sri Krsfia) who ig Supreme Bliss, whose grace makes the q 
Umb 


eloquent and the lame cross the mountains. 
There cannot be any doubt that even the impossible can become possible jf one 
gets 


divine Grace. 


But the Paramatman is present i 
nd the unholy, the rich and the poor, the learned and th 
e 


n all beings and objects; the entire Cosmos itself is yj 
is 


emanation. Hence, the holy a 


ignorant—prostrating at the feet of all of them | humbly state that | have decided to 


undertake the task of setting forth Brahmavidya and extol the supreme virtues of the 


Brahmarsis, the great rsis who realized Brahman. My object will certainly be fulfilled if | get 


gs. And as for the Vaisnava sadhus and bhaktas—your powers are limitless 


your blessin 
that the Lord of the Universe and its Creator Himself has been co 


your wishes - all the $astras have declared in one voice. So | prostrate myself at your feet 
over and over again, being kindly disposed you g 
person the boon that his object in writing this book may be accomplished and that this 


book may be capable of producing the intended effect. 
et of Sri Bhagavan Veda-vyasa | pray for his grace, 


nstantly busy in fulfilling 


raciously bestow upon this humble 


Then, prostrating myself at the fe 
Veda-vyasa - who by taking immense pains has disseminated for the jivas depraved by 
the Kali-yuga dharma sastras suited to all kinds of people, whose nectar-like words have 
been satisfying to this day the thirst for knowledge of the people at large in this land of 
India—that supremely compassionate Bhagavan Veda-vyasa_ may kindly be gracious to 


me, so that by receiving his grace | may accomplish my intended mission. 


OM TAT SAT 


- 


In 1881 the truth was revealed to me that the Brahmavidya of ancient India will appear 
again and inspire the whole of mankind and the rsis who realized Brahman will again 
make their appearance in modern India. When | expressed this matter to a spiritually 
"highly advanced friend of mine, he, hearing this was extremely delighted and told me that 
he too had learnt this from a certain s€dhu; he added however that before the advent of 
that blessed day long periods of natural calamities like epidemics will occur and afflict the 


people of India and through these the taint of sins besetting this land will be to a large 


extent removed. During the past twelve years or more India has suffered a series of 
unprecedented disasters like epidemics, famines, earthquakes, drought and excessive 
rain—a fact which to me demonstrates the truth of my friend's Statements. It seems to me 
now that perhaps the period of chastening is soon going to come to an end. | have heard 
from the mouth of a sadhu that this will happen after a short while; it will then be followed 
by. blessed days for the world. 


The people of India should know that the arrival of men from the West in this land is not an 
accident. | have heard it from a rsi that when Sita, the daughter of Janaka was 
abducted by the king of Lanka and kept in the Ashoka Garden, an Ogress belonging to the 
royal family (of Lanka) by looking after and serving her with tender devotion greatly 
pleased her. Later, after the advent of Sri Ramacandra in the island of Lanka the blessed 
benefactress of the people at large, Sitadevi bestowed on Trijataé the boon of dominion 
over the whole of India in Kali-yuga and it is through the result of this boon that the British 
have won the dominion of this land. Through their advent in this land the world has 


benefited and will do so in future.! 
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at ad 


(equal mindedness) will, Utilizing 


The great rsis whose supreme glory is “samadarsana” 
the occasion of the advent of the British in India, sow the seed of Brahmavidya among the 


whole of mankind. Indians! If you gaze around expanding 
to regard these words as a wild fancy. The intense interest 
losophers of modern Europe testifies to the truth 
sdom of India has shed its radiance in. 


your range of vision will come to 


know that there is no reason 
that is felt now-a-days among learned phi 
of this assertion. The manner in which the ancient wi 


the land of America also demonstrate the validity of this sta 
ed Sti Ramakrishna Paramaha msa, the late 


tement. One of the most 


distinguished disciples of the most rever 


Swami Vivekananda, by presenting himself in a 
f various religions in America enraptured the audience by revealing only 


a—this too is a strong proof of this affirmation. We know, 


n august assembly of eminent 


representatives 0 
a faint suggestion of the Vedant 


\ 


It is true that there are some today who think that India has been harmed by the advent of the British 


in this land; but those who will think deeply over the matter will realize that owing to the establishment of an 


empire by foreigners embracing a different religion, all the diverse communities of India being ruled equally | 


ave learnt to give up hostile feelings towards one another and the conduct of day to day life of 
ct our thoughts 


and impartially h 
the people being regulated by law and order men have now got the opportunity to dire 


collectively towards social reforms and other matters of general concern. There have been many such other 


benefits as well. Through the reading of histories of foreign people the minds of Indians have broadened, 


through the study of Western Science the people of India have again begun to discuss the nature of the» 


physical world ‘and by coming to know about the patriotism of foreigners the people of India are making an . 


it: of nationalism. Through the endeavours of the | 


effort to unite themselves again inspired by the spir 
oused in: 


“Theosophists” and great scholars like Maxmuller the glory and wisdom of ancient India have been ar 
the memory of the Indians and the hearts of many educated people have begun to be thrilled by the name of | 
the Aryas. Nevertheless, there is nothing in this world that is wholly delightful and beneficial. It must therefore | 
be admitted that the introduction of foreign rule has been the cause of many evils and misfortunes as well; but 


by directing our attention only to this and to close our eyes to the other great benefits done to us is not right. 
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as a matter of fact, that in India, even today, sAdhakas who are immeasurably more 
~ powerful then Vivekananda are being witnessed in many places. Compared to them 
Vivekananda is no more than a mere boy. Nevertheless, though a boy he is a lion cub; no 
wonder therefore, that other could not rival him in (spiritual) power. Hence, can there be 
any reason for doubt that if these lion like men actually made their appearance in public 


the entire human race inhabiting this planet will undergo a change of spirit? 


But how can one believe that the rsis will reveal themselves? The Kali-yuga has 
already started, so people have a natural propensity towards “adharma”; under these 
circumstances how can one hope that Brahmavidya will be revealed at such a time and 
the Brahman-knowing rsis will make their appearance? Such a question, no doubt, may 
naturally arise in the minds of the people. Nevertheless, if one reflects on the matter 
deeply one will come to believe that even in this Kali-yuga it will not be strange if such a 
thing happens. Kali-yuga is indeed the age in which “tamoguna’” (the principle of darkness 
and ignorance) becomes dominant. But unmixed tamoguna can never exist; “sattvaguna’” 
(the principle of light and knowledge) and “rajoguna” (the principle of motion and action) 
are always mingled with tamoguna even in Kali- -yuga. Just as in Astrology, during the 
dominant phase of a particular planet, the “bhoga” (suffering) due to other grahas (“graha” 
— planets as identified in Indian Astrology) too occurs for comparatively brief periods within 
this dominant phase so, in this tamas-dominated Kali-yuga there are brief periods during 
which one expériences the conditions of the sattva-dominated Satya-yuga and the rajas- 
dominated Treta and Dvapara yuga. Even during Satya-yuga and the other two yugas 
(Treta and Dvapara) at-certain times the demons with the characteristics of Kali like 


Hiranyakasipu and others became dominant and thus diminished the span of those yugas. 


The Pouranikas tell us that when, after the termination of the fixed Period of 
0 


dominance of Satya-yuga the period of bhoga (enjoyment) by Treta was about to begin 


the Satya-yuga objected to Sri Bhagavan (the Divine Lord) that a large part of his Period of | 


bhoga was dominated by the demons characterized by the nature of Kali; hence, at those | 


times Satya-yuga was deprived of his natural term for bhoga; so the beginning of the 
period of bhoga of Treta-yuga should be delayed. At this, Sri Bhagavan remarked that the 
portion of the bhoga-kala (period of enjoyment) of Satya-yuga that was lost due to the 
domination of the asuras, the bhoga of an equivalent period of time will be obtained by 
Satya-yuga in Kali-yuga. He further said that it was He himself who had ordained this; for, 
in Kali-yuga the suffering and ignorance of jivas will be greatly aggravated. !n that age 
unless the bhoga of Satya-yuga was not occasionally allowed to take place the suffering of 
the people of Kali-yuga will become absolutely unendurable. This is why God Himself 
arranged for the occasional insertion of brief spells of Kali in Satya and the bhoga of Satya 
during Kali. | 
A close study of India during Kali-yuga will testify to the truth of this remark. At the 
_ end of the reign of Pariksit (the son of Abhimanyu) and his son Janamejaya the stream of 


Kali flowing with tremendous speed plunged the people of India in abysmal depths of 


“adharma” (loss of rectitude) and the practice of Vedic rituals was reduced to a mere 


external display. It was then, that Sri Bhagavan incarnated himself as Sakyasimha 


(the . 


Buddha) and by disseminating a dharma suited to the times re-established peace and. 


harmony in the world. For some time since then cries of joy could be heard in the homes | 


of this land and the light of knowledge from India spreading over a wide region gladdened | 


the hearts of the people at large. Nevertheless, after a short while the flow of Kall 


) 


accelerated reducing Buddhism to the atheistic doctrines of All as Void (Sarvasunya vada | 
e very | 


and Vijhanavada and thus.all but ruined the study of Vedanta and tarnished th 
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sense of religion among the people; all this resulted in widespread despair and cries of 
lamentation. After the passage of some time when the suffering and ignorance of human 
beings greatly increased there appeared in this land two great personalities—Kumarila 
Bhatta, a partial “avatara’” (incarnation) of Kumara (Kartikeya) and Sarnkaracarya, a partial 
avatara of Sarhkara (Shiva); the rapid spread of their fame and the wide and powerful 
impact of their intellectual vigour combined to expel from India the atheistic doctrines of 
degenerated Buddhism.? In course of time however Samkaracarya’s doctrine was 
reduced to mere dry controversy and debate and the force of Time resumed its inexorable 
course; the sense of righteousness (dharma) rapidly declined; alien races invaded India 
and established their dominion and the cries of distress of the people of India rent the air. 
Then great religious personalities like Sri Gourangadeva (Chaitanya), Guru Nanak, 
Nabhaji and others appeared in diverse regions of India and reestablished to some extent, 
even in such troubled times, peace and pure knowledge. But under the powerful influence 
of Kali their teachings too became devoid of substance and have now been reduced, in 
many places trivial disputations and mere pretense. The Indian people have thus fallen 
‘into a state of extreme misery and adharma. The land of India has now been turned into 
the abode of people who are mutually hostile, mutually oppressive, slander-mongering, 
dissolute, mean-minded and hypocritical. The Hindu race who take pride in their reverence 
for the cow who is looked upon as a goddess and glorified as such in their dharmasastras 
(religious texts)—the very same Hindus perpetrate everyday and in public the kind of 
atrocities on these cows in many places, which are rarely, if ever to be witnessed among 


any other people of the world. In this very city of Calcutta when one sees the condition of 


a oe 
* On other occasions, both earlier and later, comparatively lesser personalities appeared; 
but a detailed account of their achievements lies outside the purview of this book; the 


general rule, however, is everywhere the same. 


9 


the bullocks that draw carts, it seems as though God had destined them to be born j 
Z In 


ilessly that they finally give up their lives 
to what level the baseness Of heart et 
irreligion of the people of India have reached. It really seems that India now has reacheg 


India to be thus starved and whipped so merc 


From this one Single-instance one can realize 


the furthest limit of suffering and ignorance. The people, at this moment have reached a 
State in which it cannot be expected that the manifestation of such power as Was exhibiteg 
even by such great.men as the Buddha, Sarmkara, Nanak and Chaitanya would be 
adequate; to remove the inner depravity of the people only the advent of great men who 
are willing to manifest even greater spiritual powers than their great predecessors just 
mentioned would be needed. But unless this (moral and spiritual) depravity is removed the 
very survival of the Hindu race will be at stake: for the natural and characteristic quality of 
the Hindus is dharma. If this (dharma) is destroyed the extinction of this race as a distinct 
entity is inevitable. But such an event is not possible. If the Hindu race becomes extinct 
one of the finest products of God’s creative marvel will disappear from the face of the 
earth. Though lapsed into a state of decline in all other spheres, among the Hindu race in 
India, the highest of all kinds of human knowledge, namely spiritual knowledge shines 
even today in some places with an effulgence that is unparalleled elsewhere in the world. 
With the extinction of the Hindu race all this will disappear from the face of the earth. It is 


impossible to believe that such a thing can be intended by the Divine Providence. 


On the one hand this is the present condition of India. On the other hand, among 
western people scientific inquiry has advanced so much that the teachings of the religions 
that are prevalent in their respective countries are failing to attract them any longer. 
Religious revolutions are takirig place everywhere. So for the satisfaction of their thirst for — 


, ici t the — 
knowledge and the attainment of peace no other way is now visible excep 
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dissemination of the immemorial Brahmavidya of ancient India. But speaking generally it is 


only the Indian body that has been capable from very ancient times, of fully 
comprehending this supreme knowledge; and through a divine design it is in this land of 
India that there has occurred a remarkable combination of peoples from the Western 


countries. Hence it is through this instrumentality of Western rule that the equal-minded 


‘rsis will rouse the Indian people again and through them initiate the people of other 


Western countries in Brahmavidya. The advent of that auspicious day is not far off. So let 
the Indians, freeing themselves from ill-will towards one another as well as towards the 
western people prepare themselves with a mind pure and free from malice for that happy 
and blessed development, and begin to cultivate the habit of self-restraint and discipline. 
The ancient sage (rsi) who had engaged himself in practising tapasya in Badarikashrama 
(in the Himalayas) for the general well-being of India, will soon manifest himself and dispel 
the massive ignorance and distress of the world. 

If a famous merchant, who intends to go to a certain country with the collection of 
precious merchandise sends an envoy first to attract the people and his messengers 
announce the news of his auspicious advent with the beating of drums; in a similar 
manner | too have undertaken to announce the advent of the rsis and the news of the 
inestimable treasure of Brahmavidya that they had acquired by beating the drum which is 
the present book. Nevertheless, just as without seeing (the treasure) at first hand by 
approaching the great merchant it is not possible, only by listening to the superficial and 
fanciful descriptions of the messengers, to have a real knowledge of the carefully 
cherished invaluable treasures of the great merchant, so it is impossible te-obtain a real 
knowledge of Brahmavidya by this predominantly superficial. discourse of mine. 


Nevertheless, if by reading this book any person is encouraged to undertake a search for 
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the rsis and after a visit to them is enabled to receive the sadhana of Brahmavidya directly 
from them, then and only then, shall | consider my endeavour to be successful. 

And my humble appeal to the British rulers is that they should not, because this 
country has come under their dominion, may not disdainfully look down upon the people of 
India; and further they should not forget that it is only through sincere devotion to the 
subjects that imperial authority becomes firmly established. Owing to long subjection to 
foreign rule and various other causes in the character of the Indian people today such 
inhuman drawbacks have developed that the spectacle of them no doubt naturally arouses 
contempt. And yet a sensible person will notice after a careful investigation that even in 
the midst of all these grave defects there still exist such.virtues in the inner nature of thie: 
Indian people as are rare elsewhere. Even If anyone is unable to notice it, the royal rulers 
ought to remember that persons who are selfish and vain can never attract the respect 
and love of anyone, and if it fails to inspire respect and love among the subjects, even 
immense royal splendour is never able to cause happiness, on the contrary, it languishes 

in a short while. This is the perennial law of this world. And | would like in particular to 
state that the British race having conquered the territory of India, England and, generally, 
all Western countries have achieved material prosperity; so, by their presence in India the 
light of their spiritual knowledge too will, no doubt, intensify soon. Hence, for the rulers of | 
these countries the best thing in all respects will be to cherish cordial feelings towards the | 
Indian people. If they learn to entertain genuine friendly feelings towards the Indians 
renouncing all hypocrisy then what all of us have heard regarding the imminent advent of | 
blissful days, the fruits of that both will be able to enjoy un-interruptedly for a long time and | 


neither of the two sides will then be a cause of each other's suffering and distress. 
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Thespurpose and the theme 
of 
the book 


The land of India has now turned into a place bristling with all sorts of upheavals and 
turmoil. The very foundation of the immemorial dharma of the Hindus has reached a state 
of total decline. After the upheavals during thousands of years what little remained of the 
Indian social order has now become faint and feeble after the impact of the alien ideals of 
the materially prosperous West. The whole country is now in a turmoil caused by political 
unrest generated by the Western mode of education. The young men of India are 
rendered bewildered and aimless; some among them, rejecting contemptuously ‘the 
religion and the manners and customs of the Aryas have become fond of imitating the 
West in every way; some others, like ‘the people of Western nations becoming almost mad 
to achieve political independence have determined to collect funds by robbery in order to 
deliver the country (from foreign yoke) and being sentenced by the ruling authorities are 
thrown into prisons; yet others, throwing to the winds all thoughts about social norms and 


humanity, and convinced that to earn money is the sole object of life have busied 


themselves all the time to achieve their own material prosperity. The majority of the middle - 


Class people, seeing a state of turmoil all around becoming confused and bewildered are 
spending their lives anxiously engrossed by the thought of somehow getting their food and 


clothing smoothly. 


Under these circumstances to instill genuine love of religion and also to try to: direct 
their stream of thoughts towards the perennial dharma taught by the ancient Aryas is one 


of the objects of writing this book. When the Hindu race was at its heights of excellence 
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dharma was the very life of the Indian people; it was through this (dharma) that India hag 


tr 
been at one time the noblest of all nations in the world, the most glorious. No doubt the : a 
Indian people had at one time enjoyed even material prosperity and felicity in abundant v 
measure; at the very beginning of this book an attempt has been made to demonstrate O 
this. But all these were the outcome of the excellence of their dharma; mundane felicity n 
had never been the main object of the life of the Indian people. The Indians have C 
degenerated because of their lapse from dharma; even their worldly happiness has 


disappeared and this subjection to foreign rule which the Indian youth are feeling as 
intolerable—that too is a consequence of this lapse from dharma. | have heard from a 
great and exalted person who is also a great yogin that five thousand years ago when in 
the presence of hundreds of distinguished ksatriya prince and princess, Draupadi, who 
was an embodiment of chastity, helpless, suffering from the menstrual period, clad in a 
single cloth was forcibly dragged into the royal hall of the Kauravas - Duhsasana, whose 
evil nature was tainted by the influence of Kali - tried in front of the assembled royal 
personages, to strip a most exalted and chaste princess of her garment and when, fallen 
in that condition the most righteous princess made repeated appeals to the sense 
of dharma, of justice of the assembled princes, the ksatriya royal personages, whose 
nature were also tainted by Kali, remained silent and gave no reply. Then some of the 
great sages present there witnessing such a degradation of dharma in this land of the : 
Aryas and finding it intolerable cursed the ksatriya princes of India, saying let the ksatriyas 
of India perish, and let the profession of the ksatriyas flourish and take refuge among the - 
people of other regions. Immediately after this the ksatriya princes perished in the | 
battlefield of Kurukshetra, and to this day ksatriya valour in India has remained all an 
extinct. It is my firm conviction that the chief cause of the decline of India is its lapse from 


dharma. It is true, however, that the prosperity of some persons is not destroyed even by 
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the practice of adharma (unrighteousness); but the man who is naturally virtuous, can 
never outlive unrighteous conduct (adharma). There is nothing surprising in this. A person 
who is naturally tainted cannot be defiled by any other tainted object; a person, on the 
other hand, who is naturally pure is easily tainted by the contact of an unclean object. The 
nature of the Indian people is naturally prone to religion (dharma); it is the special favour 
of divine Providence towards the Indians. So long as the Indians will dishonour this special 
divine grace, they will continue to suffer divine chastisement; there is nothing strange in 
this. Before the divine Lord can render us prosperous by conferring on us political 
independence we must first consider whether, we at present happen to possess the 
requisite degree of righteousness and moral excellence. If one carefully observes our 
present condition everywhere, it is apparently inconceivable that this nation had ever been 
or will ever be capable of noble achievements. If one observes the behaviour in many 
places, of the rich towards the poor and the poor towards the rich, of the landlord towards 
his subjects and the subjects towards the landlords, of the servant toward his master and 
of the master towards the servant — and generally of the strong towards the weak and of 
the weak towards the strong—does it seem at all that religion ever existed in this land? | 
am not speaking about comparing with other countries; most of us do not have much 
knowledge about them. But from what we are observing regarding the nature of the 
people of this country, can we consider them as, in the judgement of the divine 
Providence, worthy of happiness and prosperity? It is true that everybody longs for 
political independence; tt is also true that political subjection is the cause of untold distress 
and trouble. Nevertheless, it must be admitted we have suffered subjection on account of 
our “karma”. And considering how selfish, mutually hostile, narrow-minded and hypocritical 
we are now, even if we get independence all on a sudden, it is difficult to believe that we 


Shall be able to utilize it in a fitting manner. The nation that is now ruling us is not a weak 
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revent us from attaining independence. Nobody givag 


one and is fully able and willing to p 
up such an empire easily. Even among us if anyone ever achieves power in any Sphere, ig é 
such a person usually seen to renounce it willingly? Then how can one believe that foreign th 
rulers will easily part with their immense authority? There is in our character no such | 4 
attraction as to impress or fascinate them; we possess NO such force as to frighten them, | bt 
Being weak and bereft of “dharma” we cannot trust one another, and indeed many of us | tt 
really are unworthy of being fully trusted; in the present condition therefore unity is _ 0 
impossible to achieve among US. It must also be remembered that the manner in which : te 
a frenzy in the name of | ¢ 


s, rich and poor alike get into 


people of the Western countrie 
tural to us; in our country the co 


political independence, Is not na mmon people are not 
intoxicated by the idea of (political 


our country. There is no reason t 


) independence. Good or bad, this is the present state of | 


o believe therefore that the manner in which political 
any real good to our country will be done. On the — 


agitation is going on in our country, 
n some places into downright robbery has only . 


contrary this agitation, degenerating i 
Nevertheless, even during period of decline the Indian 


h enthusiasm in the name of religion. This | 
“Enter into hostility with others, 


angravated unrest in our country.' 
people are seen even today to be infused wit 
enthusiasm has nothing to do with demonic frenzy. 


subjugate him with applying brute force, rob him of his wealt 
refore, that even 


| 


h, wife and daughters’—zeal | 


of this kind has not yet characterized Hindus in general. It is evident, the 


when fallen on evil days the inner, inherent nature of the Hindu race is naturally inclined to 


t:do not mean to say however that no good has been done to our country by political agitation. Every 
action has both evil and good effects; by the agitation too, doubtless, many good effects have been 
produced; for instance as a consequence of this people have become more eager and more interested in 


trade and commerce. Nevertheless these consequenses are only incidental, not direct. 
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agitation with dubious 


the cultivation of religion. Hence, renouncing political 
are 


consequences, so that the Hindus may engage themselves in religious activities which 
the prime cause of their mundane and celestial glory—to encourage them to do this Is one 
of the aims of this book. To advocate distrust in action (karma) is not the purpose of this 


book; on the contrary, to urge the people belonging to our society to the performance of 


the right kind of action in accordance with the teachings of the $astras—this is the chief 
object of this book. In this land of India nobody ever achieved abiding progress without “ 
tapasya ” (practice of ascetic austerities); when one’s mind is purified through tapasya one 
can receive the grace of the divine Providence; if he becomes gracious nothing remains 
unattainable by the jiva. At this moment, without developing our own character by 
adopting that perennial method, without making any attempt to purify the hearts of the 
common people, the effort and the expectation to wrest political independence by force 
are not at all likely to be fulfilled. Every action has its own right method, and the method 
that is apt to be fruitful in one country may not be so in another; one should engage in 
action keeping this in mind. Dharma is the natural characteristic of the Indian people. In 
this country from ancient times down to our own, whoever achieved anything that is noble, 
had done so by virtue of the power of dharma; even political affairs are not outside this 
rule. The great sage Veda-Vyasa himself has related in the Mahabharata and other 
sacred texts that even Lord Krsna and Arjuna, who were both divine avataras 
accomplished their intended work receiving boons after performing tapasya themselves. 
Considering himself utterly unable to vanquish in battle the great (Kaurava) warriors like 
Bhisma, Drona and Karna, Arjuna after practicing intense tapasya in the upper regions of 
the Himalayas and thus acquiring supernatural strength engaged in battle; and defeated 
the enemies. The legend has it that Sri Ramachandra, after worshipping the Goddess 


(Durga) and receiving her boon proceeded to slay Ravana. Such examples abound in 
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ancient Hindu scriptures. This is time-honoured process prevalent in India: the 


consequence of this is that even when one; accomplishes a deed that is beyond the 
capacity of others, one does not become proud; for the agent of the difficult fit knows that 


it was not accomplished through his own power. In social affairs to perform prescribeq 


acts without egoism is the truly divine and “arya” attitude, it is Indian ideal par excellence. 


Abandoning this attitude to adopt the demonic one will not lead to the good of this country. 
Just as when a wicked person turns independent he becomes the cause of mischief to 
himself as well as his neighbours; in like manner if a nation with a demonic nature 
becomes free it does not become an instrument of good to itself or to others; on the 
contrary it becomes a cause of mischief. Therefore we should now make a whole-hearted 
effort to promote the observance of our ancient and traditional dharma, so that our 
character becomes pure and clean, our heart large and generous. It is the matter of regret 
however that the Hindu religion having been in many places misinterpreted, either 
degenerated into momentary sentimentalism or the dry intellectualism of Mayavada. On 
the other hand, respect for the ancient rsis who realized Brahman, through the power of 
whose vast and limitless knowledge India had at one time occupied the highest place in 
the whole world has almost disappeared at many places now even among religious 
communities and sects. We have begun to regard the rsis as “learned”-men of some sort. 
This is why a special attempt has been made at the very outset of this book to establish 
the all-round and supreme excellence of the rsis of old. If a feeling of faith and adoration 
towards them is aroused, a desire to follow the spiritual methods taught by them will be 
generated —this alone is my hope. The original Brahmavidya —which is indeed the 

ultimate source of all other kinds of knowledge — an attempt has been made in this book 

to represent it as far as it has been revealed to me through the teachings received from 


my Guru with relevant evidence, from the Sastras. And finally in volumes 2, 3 and 4 of 
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what | have called “Darsanika (philosophical) Brahmavidya” — | have tried to explain, with 
the help of old and authentic commentaries, the famous “Six Systems of Indian 
Philosophy” (Saddarsana), in particular Samkhya, Patafjala (Yoga) and Vedanta 
(Brahmasutra) and then, by pointing out the special aptitudes (of spiritual secrets) for 
different “Darsanas” (spiritual philosophies), | have also made an attempt to reconcile and 
harmonize imagined contradictions among them. The hidden and seminal concepts of 
Brahmavidya have been revealed by the Maharsis (great sages) in Vedanta, Patafijala 
and Samkhya philosophies: to know Brahmavidya one should read these philosophies 
(Darsanas). This present volume entitled, “Brahmavadi Rsi O Brahmavidya” may be 
regarded as an Introduction to “Philosophical Brahmavidya” (Darsanika Brahmavidya) in 
three Volumes. If after reading this book at least some reverence and devotion towards 
the great Arya rsis and their revealed Spiritual religion is aroused and trust in the 
performance of actions prescribed by the SAstras is generated | shall consider my labour 
1, crowned with success. 


4. Conclusion 


To those who have been educated on the Western pattern and by being guided solely 
by a contentious spirit and noting the degraded state of the present Hindu society have 


become sceptical towards the traditional Hindu religion, my humble submission is this: 


= 


those arguments that are now-a-days employed against Hinduism and other religions of 
" the world—all these (arguments) | have been discussing myself for a considerably long 
# period of time with a thoroughly independent mind from the age of sixteen Onwards; and 

as a result of that | too had remained sceptical about religion for a long time. Nevertheless 
having received direct proof of (the Truths of) Religion through the power of the gods and 


(\the rsis | have now come to believe in it, and by practicing it in some measure myself | am 


realizing too its truth and validity. As a matter of fact the substantiality of religion can be 
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t to comprehend tt fully by means of 
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e: it is very diffi ere feels that taking food | 


very human being | | 
ae ys that unless it IS clearly explained by 


f food comprising various substances 


d only through practic 
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generates blood in the body; yet if any 


the intake © 
through . produced in the body he won't eat, then 


perceive 


arguments to him how 


ones a 
and qualities, blood, milk, semen and b 


ke him take food by convincing him with arguments 


how exceedingly difficult it will be to ma 


in comparison with that 
will be plain to all after a little reflection. It must be admitted that ! p 


Jévara (God) are much 
the concepts of jiva (the individual soul), the jagat ( the world) and ( 


e and belief 
more difficult: hence, there should not be any doubt that to generate knowledg 


in supra-sensory and abstruse matters by means of arguments based oe aisle nea 
perception (and the knowledge it generates) is thousand times more difficult. Hence, if 
anybody wishes to settle all matters relating to religious concepts by means of arguments 
like the demonstrations of geometrical propositions, there is little chance of his wishes 
being fulfilled. However, of the supernatural powers of the rsis | have witnessed and the 
evidence for the truths of religion that | have directly received | have written nothing in this 
book: since it is impossible for persons educated through the English method to believe in 
them; hence by doing that, instead of any good result being achieved it is likely to arouse 
distrust and disrespect towards this book and its author. | have tried therefore to establish 
and explain my subject by means of reasoning and arguments only. If by that a desire in 


our people to know what the now almost extinct knowledge of ancient India was like is 
increased — even then | shall consider myself fulfilled in my mission. 


And t liam 
: 0 the society of learned men of India y appeal is: | am not a scholar but only a 
worldly man | 
oe belonging to the legal profession: so | have no rivalry with any one bel 
0 tne learned society. M l | eins 
. My lack of lear 
, ning IS SO great that | have little Proficiency in the 
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Qf fortune; for | have received Grace from the Great: through that Grace even the most 
dq recondite philosophical texts have revealed to me their hidden treasures of knowledge like 
yy. 4 loving mother; Seeing this | have myself been surprised occasionally. Among the 
3 learned in the Hindu society it is universally accepted that Bhagavan Veda-Vyasa, Maharsi 
‘n Kapila, Patanjali and Gautama all these Siddharsis (enlightened rsis) were persons of 
ts authority who were completely free from all errors and lapses; hence, it is impossible that 
at there should be any real differences of opinions among them. It must be admitted 
h therefore that the apparent contradictions noted in their works must be capable of being 
sf resolved in some way or other. In my mind through the grace of my Sri Gurudeva a 
s. method capable of harmonizing the various philosophical texts (composed by great rsis of 
if old) has been revealed; | have undertaken to publish this book trusting that it will benefit 
Ss “the scholars of our country. In accordance with differences in place, time and the fitness of 
g  fecipients the manner of teaching and disseminating religious concepts undergoes 
e changes and deviations; hence though it has been forbidden in the Sastras to impart 
is Knowledge unasked to an incompetent recipient; yet there have occurred radical changes 
7 Inthe former social structure; there no longer exists aSramas (hermitages) of enlightened 
~ sages competent to teach Brahmavidya; hence, there is no opportunity for people with a 
h thirst for knowledge to approach them. In particular, for sometime past it looks as though 
, _ te Hindu religion is on the verge of becoming extinct. It is legitimate therefore to think that 
¢ lor the Sastras and for the Hindu religion itself the present age is a period of crisis 
(@patkala). | would therefore appeal to the-erudite persons not to be uncharitable 
; lowards me because | have revealed to the people at large a small part of Brahmavidya. 
' In times of crisis even the great rsis of old had accepted gifts from unworthy persons. My 
i humble submission to the learned society of our country therefore is this: though | happen 


( to be an unlearned and worldly person that they may not, during this period of nationa 
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he author happens to be an unworthy | 


onciliation and harmonious Solution ! 


\ 


ulty is independently 


« book because t 
of rec 
i nilosophy: if thelr reflective fac 

ian pn! 1 be able to achieve a solution that is even bette; 
tion may question therefore of any conflict with me, | 


There is NO ; 
es o error for me therefore is nothing strange: 


ce 
than this through the ates infallible: to fall int 
lar, nor a men of learning, ki 
gm not a scho “ao the scholars is that may the respected g, kindly 
my humble anal ent to ponder and discuss the theme of this 


| veni 
ignoring my errors and lapses, make it con 


g to the Hindu society: In this book an 


supreme glory of the Brahman-knowing 


book. 
And, finally, to the people 


attempt has been made to give an account of the 


rsis of old, the crown of the great Aryas of ancient | 
may be the literary abilities of the present author, the subjects dealt with in this book will 


surely cause them to feel delighted. Besides, just as any other wood becomes fragrant 


‘in general belongin 


ndia and Brahmavidya; so whatever 


when placed in contact with sandal wood, as coming in touch with the philosopher's stone 
the ugly-looking iron is turned into gold, as even the worst of sinners becomes 
magnanimous in the company of the virtuous and the holy, so, though the author of this 
book is an unlearned, dull-witted and worldly person, by virtue of the glory of the great 
eae eis of old and the intrinsic power of Brahmavidya —both subjects dealt with 

0ok—this book too will have attained the power of causing delight. Especially, | 


have dedicated thi 
Is book at the outset t 
: | Oo my deeply reve | : 
eos this book as a token of grace from h i mabrnaigeencat 
IN general farnestly requestin 
Indeed derive joy. 


im | now present myself to the reading public 


g them t lou iP 
© @noy it, | hope and pray that by this they wil 
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OM TAT SAT 


CHAPTER -— | 
FIRST QUARTER: INDIA IS HOLY LAND 


India is holy land. Its very dust particles are hallowed by the feet of the rsis (Sages) who 
were Brahmavadins — “Who knew and discussed the nature of ultimate Reality — 
Brahman”. It is in this land that, thanks to these rsis who had attained the full knowledge of 
Brahman, “Brahmavidya”, the highest knowledge — knowledge of the origin, continued 
existence and final dissolution of the universe, the nature of the individual soul (jiva), and 


finally, that supreme knowledge of Parabrahman which ends all our sufferings forever. 


This Brahmavidya happens to be the special study of Indians, and though fallen on evil 
days, it is the Hindus in India who have preserved, against heavy odds, this Brahmavidya; 


the Hindus, for obvious reasons, have a special aptitude for it - Brahmavidya. 
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o reason here to fear any partiality on the part of the Creator, the Controller o 


the un e that governs 
manifestation, indeed its very existence, to the possibility of variety and multiplicity. No two 
y respect; there is some special quality in every object- 


There isn 
iverse, for diversity is the rul 


the phenomenal world, which owes it, 


things in this world are alike in ever 


bereft of this distinctive feature, the object cannot conceivably exist. The flora and fauna of 


one country, for example, are never exactly similar in their form and nature to those of 


another. This is the perennial and natural law of the world. 


Just as every individual human being has his (or her) distinctive appearance and nature. 
so have the people of a particular country or race, who differ in their form and nature from 
noe who belong to other countries and races. It follows that a certain kind of activity 
wl is characteristic of a particular people, will not be congenial to another with a 
different nature and temperament. 


course of action which j ; 
a ch is congenial to him. And what is true of individual a 
qually true of particular races as well Ee eae 


oo JF = 


attainment of some sort of Heaven; in the religious scriptures of other countries God has 
been described as the Ruler and Lord of a particular kind of Heaven and worshipped as 
such by the inhabitants of those countries. But it is in India and in India alone that the 
whole truth about Brahman, the Ultimate Reality, the One without a second who pervades 
All, has been fully revealed; and it is here in India, that the rsis, the great seers of old 
revealed that to become one with Brahman, the non-dual Reality, is the final aim of human 


existence. This knowledge does not exist anywhere else. 


To the ancient seers, rsis who, in order to get full and exhaustive knowledge of the 
phenomenal world (jagat), and the individual soul (jiva) and God (ISvara) sank into deep 
meditation, words appeared; disembodied words that first revealed to them the nature of 
these ultimate verities. These ethereal messages are known in India as “srutis” ~ “hearing” 
(that which is heard). After having heard these Srutis and adopting the spiritual practices 
(sadhana) enjoined by them, the sages had achieved a distinct vision of the Supreme 
Brahman and thus earned the title of “omniscient.” Having mastered this supreme 
knowledge they imparted it to their devoted disciples according to their receptive 
Capacities in different ways; thus, gradually, the knowledge of Reality was disseminated in 
india. For the spiritual benefit of the people at large they had elucidated and expanded the 
srutis and thus composed the various Sastras (authoritative scriptures) like Itihadsa 
(History), Purana (Legend) and sacred texts remembered and transmitted (Smrtis). The 
Sastras dealing with Brahmavidya are therefore, very extensive. Among these, most of the 
extant Puranas and Itihasas (like the Mahabharata ) were composed by the great seer, 


V 
Eda-Vyaga (Krsnadvaipayana). 
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s who had known the Ultimate Reality 
y formulated aphorisms (sutras) i 
: Is | 
ns imparted were deeply imprinted 9 
n 


e known later as Darsanas (system 
§ 


ancient india, the great spiritual teacher 
their teachings in tersel 


ted so that the lesso 


Now, in 
Brahman, often set forth 


method of pedagogy was adop 
the minds of the disciples. This aphorisms came to b 


Among these portant and widely known are Si 


of Metaphysics). Darganas the most im 
they are (1) The Parvamimamsa, (2) The Vaigesika, (3) The Nyaya, (4) The Sarhkhya 6 
jala or Yoga-sutra and (6) 


ee are various names of Brahmamimamsa). 


The Patan the Brahmamimamsa or Uttaramimamsa or Vedanta 


or Brahmasitra (the last thr 


The authors of these six systems of Philosophy, Sad-darsana, are Jaimini 
(Pirvamimamsa), Kanada (VaiSesika), Gautama (Nyaya), Kapila (the chief and the oldest 
among the teachers of Samkhya), Patafijali ( Yoga-sutra) and Vyasa (Vedanta) - all great 
seers (Maharsi). For the followers of the Yoga-way the Patafjala Darsana is extremely 
valuable; the great seer Vyasa himself wrote a commentary on it which is extant even 


y V 


This commentar 5 
theraubA y on Yoga-sutras by Vyasa is very profound; one who has mastered it 
can unders | 
fie tand clearly the deepest secrets of the Spiritual literature of the 
, ogern ' : 
Scholars however have expressed their doubts regarding the 
rding 


identity of Vyasa j 
yasa In the present 
context; they argue th 
, at the term “ 


Se ete ns 


2 


Vedavyasa’ (or, simply 


As a Matter h n 
of fact iti m 
: " the Composition of this 
book got started with my atte t 
pts at teach 


as of Patafijali 
. Later Si ; 
the form of a b : Considering the importance aeesun: ing a pupil the 
ject, | expanded thes 
ed 


0 
iscourses inte 


Ok | 
into it. meant for the general public All t 
he other systems of Philosophy also w rated 
ere incorpo 
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py 


tne 
int? 


aie? 


“yyasa”) signifies only a title, and therefore it is not the name of a person; whether the 
commentator of the Yogasutras is the same person as the rsi Krsnadvaipayana, is a 
matter which cannot therefore be determined with certainty; it is quite possible, on the 
other hand, that the author of this Bhasya (commentary) was another person with the 


same title - Vyasa. 


That Veda Vyasa is a title is true; but in the present Yuga (age-cycle) only 


Krsnadvaipayana, and no other sage, can lay claim to this title; and like his predecessors 
holding the same title in previous Yugas, he too, as infallible. The names of these previous 


Vyasas have been clearly mentioned in Chapter 3, Section | of the Devi -Bhagavata 
Puraca: . 


Suta said: 


manvantaresu sarvesa dvapare dvapare yuge, 


praduhkaroti dharmarthi puranani yathavidhi. 


dvapare dvapare visnurvyasarupena sarvada, 


vedamekam sa vahudha kurute hitakamyaya. 


alpayuyo'lpabuddhirhsca vipran jnatva kalavatha, 


puranasamhitam punyam kurute’sau yuge yuge. 


strisudradvijavandhiinam na vedasravanam matam, 


lesameva hitarthaya puranani krtani ca. 


2) 


manvantare saptame tra gubhe vaivasvatabhidhe, 


astavirngatime prapte dvapare munisattamah. 


vyasah satyavatisunurgururme dharmavittamah, 


ekonotrimsat samprapte drounirvyaso bhavisyati. 


ati tastu tatha vyasah saptavimsatireva ca, 


puranasamhitastaistu kathitastu yuge yuge. 
The sages said: 


vruhi suta ! mahabhaga ! vyasah pUrvayugodbhavah, 


vaktarastu purananam dvapare dvapare yuge. 
Sita said: 


dvapare prathame vyastah Svayam vedah svayambhuva, 


prajapatidvitiyetu dvapare vyasakaryakrt. 


trllye coSana vyasascaturthe tu vrhaspatih, 


pancame savita vyasah sasthe mrtyustathapare. 


maghava Saptame prapte vasisihastvastame smrtah, 


Sarasvatastu Navame tridhama dasSame tatha. 
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ekadase’tha trivrso bharadvajastatah param, 


trayodase cantarikso dharmascapi caturdase. 


trayyarunih paficadagse sodase tu dhananjayah, 


medhatithih saptadase vratt hyastadase tatha. 


atrirekonovimse’tha gautamastu tatah param, 


uttamasaikavimse’tha haryatma parkirtitah. 


beno vajasravascaiva somo’musyayanastatha, 


trnavindustathavyaso bhargavastu tatah param. 


tatah Saktirjatukarnyah Krsnadvaipayanastatah, 


astavimsatisakhyeyam kathita ya maya Sruta. 


Suta said: In the Dvapara-yuga of every “Manvantara”, Vyasa reveals according to 
prescribed rules, the Puranas. Visnu Himself as Vyasa in every Dvapara-yuga divides the 
oné Veda into many for the well-being of the world. Knowing that the Brahmanas of the 
Kali-yuga would be short-lived and slow of wit, Bhagavan (Visnu) reveals the sacred 
Purana-samhitas in every Dvapara-yuga. He composed these Puranas for the spiritual 
benefit of those who are not entitled to the study of the Vedas, namely, women, Sidras 
ns — las Pramas, Ksatriyas and Vaisyas). (The meaning of this is that 
ae - In ue Kali-yuga, ig Boe the Brahmanas, with their minds being 

Me Incapable of receiving and comprehending the real import of the 


Vedas 
» and all the races, being contaminated by sin, became slow-witted like $ddras: this 
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d for their easy comprehension). In this twenty-eight, 
ed fo easy. ! 


os ) 
ere comp hts 
sd manvantara, 


venth auspicious 
he is my Guru, an 


(that is, in the n 
Up till now, t 


s why the Purana 


pvapara-yuga of the Sehr 
n of satyavall, 
ty-ninth Dvapara, 
e title Vyasa. 
posed the Purana-samhitas in 


sage Is the so 


the twen he twenty-seven Vyasas have lef 


dharma. In 
earlier “yugas’. 


of Drona who will receive th 
this world. They too had com 


strious Suta! Tell us about Vyasas, the composers of the 


The sages said: O the illu } 
previous Dvapara-yugas. 


Puranas, who appeared in the 


Sita said: In the first Dvapara-yuga, it was Brahma Himself who appeared as the Vyasa - 


the classifier of the Vedas; in the second Dvapara, Prajapati performed this act of “vyasa’ 
(that means “classification”) ; Usana (Sukra) was the Vyasa in the third Dvapara, 
Vrhaspati in the fourth, Srya in the fifth, Yama in the sixth, Indra in seventh, Vasistha in 
the eighth, Sarasvata in the ninth, Tridhama in the tenth, Trivrsa in the eleventh, 
Bharadvaja in the twelveth, Antariksa in the thirteenth, Dharma in the fourteenth. 
Trayyaruni in the fifteenth, Dhanafijaya in the sixteenth, Medh€atithi in the seventeenth, 
Vrati in the eighteenth, Atri in the nineteenth, Gautama in the twentieth, Uttama (who is 
ve known as Haryatma) in the twenty-first, Vajasrava Vena in the twenty-second; Soma, 
hacer ans family ae Vena) was Vyasa in the twenty-third Dvapara. 
ey y-lourth, Bhargava in the twenty-fifth, Sakti in the twenty-sixth. 
| ya in the twenty-seventh and Krsnadvaipavana j ve 
mentioned to you about the twenty-eight Vyasas | — in the twenty-eighth. | M2 
Just as | have heard. 


oe eee ee 
rn nents 


3 The four 
yugas (ages), Satya, Treta ss 
(Sarnvatsara) is made up of es oa Dvapara and Kali together constitute a “Maha-yuga”. Just as 4 yeal 
e . 
© Seasons which return every year over and over again, so does 4 Mahé 
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called Vaivasvata, Vyasa, the great. 
d the supreme among those who know the 


ext Dvapara-yuga) it will be the son : 


( 


a with its four yugas. Seventy-one Maha-yugas make up the time-span called a “manvantara”, and one 
ug 
: sand Maha-yuga make a “kalpa”; each kalpa therefore comprises fourteen manvantaras. At the end of 
thous: | 

kalpa comes “Maha-pralaya”, the “Great Dissolution”, when the manifested Cosmos becomes merged 
one 


‘q the Primordial Cause and remains in this (unmanifest) state for one full kaloa, after which occurs a fresh 
in 


cosmic manifestation or Creation (as we call it). Thus one kalpa in the unmanifest state of Dissolution is 
followed by a fresh Creation which continues in existence fill the next great Dissolution, after the same 
period of one kalpa; thus goes on this interminable cycle of “srsti” (Creation) and “pralaya” (Dissolution). 

Just as every year in summer Nature assumes the same and identical aspect, and a different aspect 
in winter, as in all previous winters, so in every Maha-yuga, during the period (yuga) called the Satya-yuga, 
all natural objects and all living creatures, their minds as well as bodies, manifest a certain distinctive state. 
Just as at the close of winter from the manifestation of a particular condition in all living creatures, one can 
perceive the advent of Spring, from the appearance of a certain state characterizing all terrestrial objects. 
both living and inanimate, the rsis knew the arrival of Satya-yuga. It is the same with the other three yugas 
which follow: Treta, Dvapara and Kali. But though this year’s winter resembles in many respects those of 
previous years, there are, in some minor aspects, differences as well: for instance, the mango tree in my 
house bore fruits this year almost at the same time as last year, and yet there have been slight divergences 
as well regarding the bearing of fruits and the leaves. In a similar manner, the broad features of living 
creatures and natural objects during the previous eras (like Dvapara) in various Maha-yugas in the past 
were very much like what they have been in the present Manvantara; and yet, minor divergences are also 
inevitably there between one yuga and another. It is not surprising therefore that the title of Vyasa should 
belong to diverse persons in different Manvantaras. 
| One may wonder at this point though the recurrence of a year is easy to perceive for us, how, the 
life-span of man being as short as it is, it is at all possible to take note of the changing cycles of the yugas, 
let alone the much vaster cycles of Kalpas, Manvantaras and Maha-yugas? We can say now, in reply to this 


only t ; : ; . 
y that knowledge of these vast periods of time, like the Maha-yugas is not impossible for a yogin; great 


YOgins j ; ; : : 
g | in the past had in fact attained such knowledge, some yogins have done so and are doing so even in 
“times following in. their 


ISCusseq the matter at | 


Of our Oreat rsis. 


0 
‘ great predecessors’ footsteps. Let this suffice for the moment: we have 
ength in the later Quarters which deal with the range and the heights of knowledge 
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the Mahabharata and other Puranas. In the present 


This is corroborated by similar passages from 


a, the title Veda-vyasa belongs only to one person 
Veda-vyasa means one who expands the Vedas by dividing 


dan yasmat sa tasmad vyasa iti smrtah” (As he classifieg 


alone, and to no one else, namely, the great 
Manvantar 
rsnadvaipayana, the son of Satyavati. 
“vivyasa ve 
Arata, Adiparvan (63.88). 

ere classified only once, “Vyasa” therefore is one person. 


ga-sitra is not Maharshi Krsnadvaipayana but some other 


sage K 
these according to diverse branches. 
the Vedas, he has been called Vyasa - Mahabh 

In the present Manvantara, the Vedas w 
Nevertheless, even if the commentator of this Yo 


“Vyasa” belonging to some previous Manvantara, even that does not derogate from the authenticity of this 


“Bhasya” (commentary) ; whichever Vyasa may have composed this Bhasya, it must be admitted to be in 
full accordance with the purport of the Vedas. Some scholars in modern times are, it is true, assuming the 
title of Vyasa; but the commentary on the Yoga-sitra by Vyasa is very old. There is no evidence 
whatsoever that any scholar of ancient times assumed the title of Vyasa. Nevertheless, if any other scholar, 
assuming the title of Vyasa had written this marvelous commentary there is no reason why he should have 
concealed his name; there is no evi 
times. This Bhasya is not a text isiieeinanes nmecrs See ‘ aaa 
reason to suppose that some person, assuming the title of Vyasa, Cc i i : seas nate 
, composed this text in order to propagate 


the view of mmuni 
a particular sect or co unity. Whoever is the author of this Bhasya his work deserved to b 
sya, Oo be 


a 5] V 


that a 
Maharshi Veda-vyasa himself is the author of it. For, it is 


expounded in the Mahabharata and other sacred texts is Mena lee eee ere er 


| : 
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CHAPTER 1 


QUARTER - II: Doubts 


At this point the question may arise : “Why is it necessary after all to prove that the author 
of the commentary on the Yoga-sttras is the great sage Krsnadvaipayana Veda-vyasa’? 


Whoever may have been the author of this text what is necessary to know is what is 


~ written in the book; if it seems valid it certainly deserves to the accepted; if it turned out to 


be untenable whoever may happen to be its author, his conclusions are unacceptable. 
Such a doubt may arise not only in regard to the commentary but also the original sutras 
themselves; and the present system of education being what it is such doubts are 
perpetually arising in the minds of young students regarding all other old texts like the 
Brahmasutras and the Samkhya-sutras. Hence it is necessary to express our views 
regarding this matter briefly. 


Among the books that are nowadays being written and published, except books on 
geography and similar subjects, all other books are written relying on the inference of the 
author. These inferences are based on one’s own somewhat inadequate knowledge 
arising from sense-perception and similar knowledge of others. But the perceptual 
knowledge of ordinary people is vitiated, in the first place, by defects of the sense-organs 
In the body. If for instance the windows of a room are covered with green glass and sun 


rays Passing through them enter the room, then to a person who is inside the room that 


a ee ee 
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cording to the strength and quality of the 


reen; similarly, ac 
m as g perceptions are coloured (affected). It jg : 


isual and auditory | 
person is affected by a certain eye-diseage he 


light will appear to hl 


's V 
gross sense organs, One 


a 
phenomenon familiar to us all that when 


w coloured. Some others, owing to another kind of trouble 


sees all visible objects as yello 


bject a 
of the eye, see every © . 

organ of hearing (ears) are so defective that they can hear no sound or hear Only 
sense 


some kind of distorted sound. These ‘no doubt are symptoms of distorted sense Organs, 
monstrates that owing to defects in the bodily organs wide divergences a 


but it clearly de | 
on occur. But even among those whose sense organs like the eyes, for instance 


ercepti 
es . been damaged as mentioned before—that even their perceptual knowledge jg 
vitiated owing to congenital structural defect of the organs, a little close reflection will make 
clear. If standing in the middle of a straight and broad main road if one looks along the 
road before him it will seem that the two sides of the road get closer and closer till they 
meet at one point; but if one gradually proceeds along the road it becomes evident that it 
“as only an optical illusion. The spot standing where one had directed one’s vision as well 
as elsewhere along the road the distance between the two sides is the same ; but through 
the inherent defect of the eye as an optical instrument that the two sides of the road 
seemed to get closer and finally to meet, thus causing the illusion. Nevertheless, even 
whensthis error was later revealed as such, it is not that when one looks at that direction 
again the illusion is dispelled. That the visual organ of all human beings have a natura 


structural defect is therefore definitely known by this. | offer another illustration now. If 4 


ers is standi 
‘i on ee Is standing on one end of a field gazes in the direction of a distant village! 
ems to hi | 
'm that the trees, walls and mansions in the village and other objects are 4 


Situated at an e +e\ 
qual distance from him as if'these natural objects like trees are painted 0" 


a Canvas. However 
a 
S that person Comes nearer to the village, the more he comes : 
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s two or three at the same moment. In some others the 


have different visual perceptions regarding the forms of the trees and their distances from 

one another. Standing on the peak of a high mountain, if one gazes below, the trees and 

creepers, cattle, human beings and all others objects appear exceedingly small, and 

almost on the same level as the ground below. At an arid place in the midst of a desert, 
water is seen and So are trees at a barren spot—all these are long familiar phenomena: 
looking at the rainbow which seems to be visible where the earth meets the sky 
(apparently) at a little distance away, boy attempts to get at it so that he can have golden 
ear-rings. An adult does not, it is true, do this; but so far as the visual perception is 
concerned, there is no difference here; for the adult sees exactly what the boy does: the 
only difference is that the adult person knows that it is an illusion. Lying on the lap of its 
mother the child stretches out its hand to grasp the moon; its eyes no doubt are quite like 
our own; but it does not possess as we do a Proper sense of distance, it must be admitted. 
It is not that only our visual sense organ (the eye) has such structural defects. If one 
examines the matters closely the same sort of defects are discovered in our other 
(sensory) organs. When my hand is hot the body of another when touched by it feels cool: 
on the other hand, if my hand is cool the body of the same person feels hot. When my 
tongue undergoes a certain condition whatever food | take tastes ‘bitter; when the 
condition of my tongue changes | don’t feel so. Even extremely sour mangoes taste sweet 
lo a child; it ceases to taste so when he is grown up. To one person even food which is 
Slightly saline tastes intolerably so; even something that is more saline my not seem so to 
another person, A person who strikes me as extremely beautiful today, may appear 
tomorrow, under a changed mental condition, ugly. The sound that seems very sweet 
loday, May seem thoroughly unpleasant tomorrow; and yet we are all the time regarding it 
“S Nothing but sense perception. Under these circumstances how can one admit the kind 


°F knowledge that We call “direct perception” is certain and infallible? 


35 


more reflection on this matter it will be evident that what we usually 


ly, after a little 
Secondly | he other two parts being memory ang 


call direct perception is so only in one part, t 


a . “ COW.” H 
inference. Seeing a quadruped object, for instance | say, “I have seen a owever, 


yA wed 
on close examination it is seen that when that quadruped object appears before me | firgt | 


perceive his form through my sense channels: this is all that sense-perception does, | 


When this occurs the memory of my previous experience makes me aware of the fact that 
| have in the past perceived other objects with similar features and qualities, and | have 
also come to know that this object is called by the name of “cow’. This is the function of 
memory. Then my faculty of logical inference being called into play makes me arrive at the 
conclusion that the object with the form perceived by me at this moment is a cow. But 
owing to the fact that | cannot distinguish between these three—namely, sense- 
perception, memory and inference, on account of the dullness of my intellect, | say, “I 
have seen a cow”. In this Knowledge of mine that part of it which is constituted by my 
sense-perception may have been vitiated by defects in my physical organs; secondly, that 
part of my knowledge may not have been fully under my control owing to restlessness or 
sluggishness of my mind. That a sense-perception, as soon as, or even before, it is 
received in the mind and fixed, the mind being distracted by something else wanders in 
another direction — is a phenomenon known to us all; and further, that owing to the 
dullness of the mind the very notion of any sense-perception fails to arise in the mind is 
common knowledge. Moreover owing, to restlessness and dullness of the mind our 
memory too having failed to be fully aroused may not have fully revealed the form of the 
object perceived before; and the kind of judgement in matters like sameness and 
difference—that too may not have functioned properly owing to the defects of the mind 


mentioned before. It is often heard, as a matter of fact that the same object may be 
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_ Who were Brahmavadins 
! infallible ( 


— “NSequently 


| 

ved differently by different persons at the same time. Mistaking sia for a snake, 
oe ion in which, in darkness, a tree is mistaken for a human being—all these are 
panes ue everywhere. The phenomenon of loss of one’s sense of direction 
ee a direction which | am calling the East you are seeing as the West. And 
: see : ie visual organ is concerned there is no difference between you and me; the 
. 2 which you are seeing are the same as which | am seeing; but owing to differences 
noe our past memories and present inferences what | am perceiving as the direction 
of the East, you are perceiving as its exact opposite, namely, the West. It must be 
admitted therefore that what we regard as direct perception cannot be wholly relied upon 
owing to defects in the sense-channel and differences in the relative proportion of the 
admixture of memory and inference with the original sense perception; besides, all are not 


capable of distinguishing the perceptual part of their experience from their memory and 
inferences. | | 


Thirdly, a very small part of the world becomes objects of our direct perception. Inferences 


are based on what is perceived at one place or at one time. Nevertheless, with the 


increase in experience, deviations from previous perceptions are usually found out: hence 
Our conclusions too keep changing all the time. 


For all these reasons, therefore 


, the inferences that can be based on such erroneous and 


imited Sense-perceptions and t 


he theories based on them that appear in modern books 
Cannot be accepted as certain, 


incontrovertible Truth. But the texts composed by the rsis 
are not of this kind; for until, through yogic power they attained 
abhranta) knowledge of Brahmavidya, rsis were not recognized as such, and, 


did not Occupy the place of enlightened masters (acaryas). When by virtue 


af 


ble vision and thus came to know the 


1 infalli 
tural and infa sit i 
adhi btained superna | d only then, that receiving the 
of samadhi they © 1 —- it was then, an 
s in Creation 


disciples the 
). Nev 


“tattvas” (essential principles) accor ding | 


ertheless there were many, no doubt, 


essential nature of all thing 
title of “acarya’” they revealed to their 


ce 
to their “adhikara’ (capacity and competen 


| dge 
t attaining P m and the modern teachers, it is this : 


(of Reality) devoted themselves ty 


who, even withou : 
ut there is a difference here between the 


teaching; 
taught only wha 


They (those ancient spiritual teachers) 
and as far as they knew; they never taught anything by i 
it was only the Brahmavadin rsis who have been called “apta 
and it is only their teachings that have been designated “apta-vakya”. In the sacred texts 


t they knew with absolute certainty, 
maginative speculation. However, 


” (infallible and authoritative) 


of Hinduism it is these “@pta-vakyas” that are regarded everywhere as the highest and the 
most infallible authority. But owing to lack of direct acquaintance, in the minds of many in 
modern times doubts have arisen as to the excellence of the knowledge attained by the 


old acaryas; so we are going to embark upon a more extensive discussion on this subject. 
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CHAPTER 1 


QUARTER — Ill: Removal of Doubts and an Account of the Glories of ancient India 
How are we to believe that the great acarya rsis were infallible —“apta’? This question is 
apt to arise in the minds of many nowadays. In reply to this question what we would like to 
say is this: Just as remaining in Bengal, | implicitly believe that there is such a place as 
England though | have never seen it, so, for the same reason, | have to believe in the 
infallibility of the ancient sage teachers — acarya rsis. Some persons, who are inhabitants 
of England have announced to us that there is such a country as England, and some 
inhabitants of this country trusting their words and travelling along the path indicated by 
them have at last reached a country called England which corresponds to the description 
of the land given by Englishmen and disclosed it to us; and none of them after returning 
had said that the statements regarding the existence of England are not true. Whenever 
lg goes to England testifies to the truth of this — the existence of England. 
a eet and gestures, the conduct of persons who have returned from 
evident that they had entered a human society that was different in 


Many respect 
S . 
p from our own. In particular, we know them ordinarily to be persons who will 


not Qratuit ; : 
ously tell us lies in a matter such as this. Hence it is, that | believe in the 


ina England, even though | have not seen it. The infallibility of the 4carya rsis too 
“Monstrated by ‘ 


truthfut, Self- 


evidence of this kind. They were known at first in the society as 


Co 
ntrolled, world-renouncing and fundamentally good and descent people; 
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» (spiritual endeavour) becap, 
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uous “sadhana 


laimed to the people at large their 
d of their sadhana, and they also ‘old the 
| . 


re attaining that state; and believing thes 
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ing to long and ard 
message regarding the 


_ when they, ‘after resort 

fulfilled in their object they proc 
y had attained at the en 
had followed befo 
ceeded along the road indicated by them 


body who had strictly followed the path 
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heir statements were false. Directly 


spiritual state the 


disciples about the road they 


statements as true whoever and whenever pro 


has testified to the truth of these revelations, no 


indicated by them ever said on returning that t 


the signs along the indicated road as far as he has travelled hag: 
as 


perceiving (knowing) 
demonstrated the truth of the teachings. Their activities, POW 


- V y y 
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er (and so on) too differ 


taking to the indi 
path indicated by the old masters are attaining fulfillment.4 


Under the influ 
ence of : | 
_ conceited; hence they ha the times people have become extremely | 
ve 
no desire to enquire about persons who h Me 
7 oO have won the ti 
itle of 


acarya or attained 
an advance fe 
even know that man d state of spiritual realization thr : 
make th y such persons exist in thi ough sadhana; they d 
€ necessary effort ( is land (India) ; y do not 


extremely unfortunate; for, notwithstanding the presence in our Country of invaluable 
treasures they are being deprived of them owing only to indolence ‘and arrogance. In the 
first place, it is necessary for them to know that the need is theirs; for those who have 
attained fulfillment have no need of their own to appear in society and deliver their 
message. Secondly, it is also necessary to know that the notions we have regarding what 
men should or should not do, do not apply to the great masters (Acdryas). It has been 
mentioned at many places in the Puranas that in accordance with the divine dispensation 
(law) like the change of seasons, when, after the termination of Dvapara-yuga, Kali-yuga 
started, the gods and the rsis, by the divine Will, concealed themselves from the human 
society. Nevertheless, even in these times persons who are specially interested in 
transcendental (paroksa) truths occasionally receive their “dargana” (vision). Even when 
they, on rare occasions make their appearance in public, they SO conceal themselves 
under various disguises that ordinary people overpowered by the influence of Kali-yuga 
cannot even know their true identity. Their conduct on this account is not culpable; for, the 
rules that govern the principles of action of men in bondage are not applicable to them. 
Those among us who believe in the existence of God, will be able to realize the truth of 
this statement easily. All religious denominations admit that God is omnipotent; if so, why 
then does He not alleviate the suffering and misery of the people? When, the moment He 
reveals His existence all atheism is dispelled, then why isn’t He doing so? The reasons 
that can be ascribed to Him are wholly applicable to those acarya rsis who have attained 
Him, who have no wishes other than the divine will. However the present is a time which is 
Comparatively propitious; hence, the gods and the rsis have begun revealing themselves 
lo some extent. At this propitious moment, those who will exert themselves unremittingly 


mill be able, we believe, to receive their company that destroys all doubts; since among 
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ffort are being fulfilled and blessed by their Salute 
n elo | 


a 
those who are making such 


company. , | | 
t what has been said regarding the transcendenta knowledge Of the 

‘ inst W 
Nevertheless, agal sacebjestée that the arguments that have been put forwarq to 
acarya ‘sis, may f the acarya rsis are not valid; for, the reason why even 


demonstrate the infallibility © 


without visiting England | am be 
exhausted by that part of it which | have seen at | 
countries besides it | can easily understand. Therefore there is nothing strange in the fag 


irst hand; that there exist many othe, 


that there exists another country, namely, England beyond the region known to me 


directly; hence if somebody says that he had visited that country, there is no reason 


apparently to disbelieve him. But the kind of occult powers displayed by the Acarya rsis of 
vision, audition and so on that have been mentioned in the sastras contradict our natural 
perceptions. There cannot, therefore be any positive evidence in favour of them; they are 
therefore not credible. Such an argument has in recent times dominated the minds of 
many people; hence, what is heard about the supernatural powers of acarya fsis. 
considering these as altogether impossible for human beings, many persons desist from 
following their example, and therefore dismiss those who follow them as mental perverts 
and blind believers. As for this objection what we would like to Say first is that the objectors 
are not aware of the full extent of the 
indeed, they have not given much seri 
Would ever be Possible for man 
Ramachandra had flown 


power that is inherent in every human being; and 
ous thought to it. Nobody ever even imagined that! 
| to fly in the sky. The statement in the Ramayana that Si 
in the aerial chariot named Puspaka from Lanka " 
y thousands of warriors had been looked upon by man) 


k 
€ The Arabian Nights. And yet this impossible event has 


Ayodhya, accompanied 5 


as a Chimerica| fantasy li 
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lieving in its existence is that the earth surface is ie 


ay 


q out to be a reality with the advance of the human intellect. With the increase in the 
e 


mn | ; 
: wiedge of the power that is latent in matter the people of many countries now-a-days, 
kno | 


hich include even some Bengalis are flying in the sky by means of balloons or other 
wnlc 


flying machines. The scientists of Germany, England and France are in the process of 
yl 


aking aeroplanes capable of flying from one country to another carrying thousands of 
m 


soldiers and they do not think that building such aerial craft is an impossibility. | cannot, by 


my physical eyes, see by penetrating through this wall in front of me and see things within 
or outside it (this wall); but the modern men of science have now invented a machine by 
means of which even this impossible feat has become possible. By the use of electrical 
power path that used to take a year to traverse, has now become possible to cover ina 


day. With the help of the telescope even the distant lunar sphere has become largely 


- visible; by the help of the microscopic particles of matter even subtler than atoms 


mentioned in modern Logic are becoming visible to our eyes. Thus, almost everyday, 
something that was thought to be impossible is being made possible. Therefore the extent 
and magnitude of knowledge of the acarya rsis that has been mentioned in the Sastras 
and described here in brief, it may seem to people in general to be impossible, it cannot 


be said that to attain such knowledge is altogether beyond the Capacity of man. 


However it can be objected at this point, though it is true that in the West, thanks to the 
extensive investigation into the energies in matter, many apparently impossible feats have 
eaate Possible; but there is no available evidence that such advances in the physical 
— nee ‘ India or elsewhere; and even if such an advance in Knowledge had 
Sseiy 7 India in the past, there is no reason why it should have disappeared. 

» Western savants with the help of various physical instruments have 


accom i 
plished the marvels mentioned before; but in the descriptions of the various powers 
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worlds 
the mention of such and 
of such powers are never wi 
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advance in Western e cannot beli 
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The reply to this objection is briefly given as follows. It must be admitted that 
at at the 


present age the cultivation and development of the 
the West than in India. But from observing the prese 


physical sciences have been greater in 
nt state of India it would be wrong to 


carrying on investigations t 
hat at one time i 
aan a ‘eh ie ‘ the past Egypt had attained a highly 
as erighisned ah e the light of knowledge radi 
ate | adiated to 
and through them this ie Greece; later the Romans received this light f nae 
ight 
From the state of inane d (of knowledge) spread throughout the E aennceierae 
aie uro 
sean ae y Egypt it becomes difficult to believe th pean Continent. 
ee aaa civilization in the past. The s as ae 
te pres omans. The place which is now displ eee 
alaces, Splaying i 
may very will be reduced into : ing its wealth and prosperity with 
a dese 
rt a century later; hence, "0 


. S 


s is found in the $astras. But the existe 
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under the domi 
ominion of th m 
e West: t 
, the transformation that h 
as taken place i | 
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e past cannot b 
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at present, general notion of the Indian people is that sea voyage is contrary to their local. 
D ’ 


custom and the sacred scriptures and that Indians never before travelled to distant lands 
sailing across the seas and coming to this country the English people has first shown to 
the Indians sea-faring ships and those who after receiving the English type of education 
nave lost all faith in their own traditional religion—the same people are now boarding 
ships from the West and are travelling to various foreign countries. That ships ever existed 
in this country the present day Indians cannot even imagine. Fortunately however the- 
means of knowing the state of this country immediately before its occupation by the British 
have not disappeared totally even today. Books dealing with the condition of India at 
that time are still extant and among the contemporary Englishmen some have described 
certain aspects of the prevailing state of the country in their own books and records of 
administration. From these it is known that at the beginning of the 19th century there 
existed in India many large ships; these were immeasurably superior to and more firmly 
built than the ships built in the West. Even after the introduction of British rule in this 
country, Indians carried on trade with distant countries like England in vessels made by 
themselves. A large number of ships equipped with cannons and other firearms adorned. 
the Indian seacoasts. Recently, the history of India in the past has begun to be discussed; 

this is how these facts have come to light; otherwise no one among the present day 

indians knew anything about them. The cloths that were made by the weavers of East 

Bengal were of so high quality that even Western people found it impossible to emulate, 


an e 
d some rate specimens that can be found even today still excite the marvel in Western 
Countries. Even a few 


' years ago there was a wide spread notion in the minds of Indians 


at j 
It Was only because the Western people came here that Indians are able to wear 

oth 

a S of diverse kinds to cover their bare bodies to preserve common decency and ward 
INC 
lemency Of Weather. That they ever possessed any capacity for anything—even this 
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aE, 


seemed difficult to believe and even today such a notion has not been dispelled from the 


minds of many. And yet, 


people this country was Se 
illed by the things grown or made in India. The 


the Indian people were fulfil 
nts, the beauty of their great halls, the firmness and loveliness 


med the whole world even a hundred and fifty years ago. The 


before this country came under the dominion of the Wester 


lf-reliant; this is universally admitted. All 


the material wants g 


gorgeousness of 


their raiments and orname 


of their buildings had char 


beauty of architectural monuments like the Tajmahal has remained inimitable to the 


s. The cannon made in this country during a period before 


s in Bijapur has a diameter of 4 feet 8 inches; it is 15 feet 


people of all other countrie 
British occupation which still exist 
long and weighs 1100 maunds (approximately 45 tonnes); a bigger cannon than this is 
hardly to be found even in the West. By countless other examples of this kind it becomes 
apparent, that immediately before the advent of the British the Indian people even though 
convulsed by political turmoils of various kinds were in no way inferior to the people of any 
other country in knowledge and intelligence, in artistic skill, in trade and commerce, wealth 
and so on; but if the articles and books written before these hundred and fifty years were 
lost for some reason or other there will be no means of knowing the state of India as it was 
a hundred and fifty years ago. If this be so, what the state of Indian people had been five 
thousand years ago is something that, to judge from the present state of India is 
considerably more difficult to ascertain. It has been related in our ancient history of the 


Aryas that fifty centuries ° ago the kings and princes of India accompanied by their valiant 
5 ars ial year the astrologers prepare almanacs and at the beginning of the new year the village! 
pe eae ae oa prospects of the year; from ancient times this process has comé 
reer maces sat in this baa m we almanacs every year the counting of the era s 
error, therefore in this ae 7 of King Yudhisthira —which is the year zero. There is little chance 
ici ee hts ased on Yudhisthirabda (the era beginning from Yudhisthira). According 

y it is now 5011" year of Yudhisthirabda. Duryodhana was born under he 
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warriors assembled in the battle field of Kuruksetra and striking one another had been 

exterminated and soon after at the holy ground of Prabhasa the warriors of the clan of 

Yadu were locked in the battle and ended by rendering this land (of India) totally void of 

heroes. After this holocaust that exterminated the Ksatriyas, the line of emperors ruling 

over the vast realm continued till the reign of Janamejaya, the son of Pariksit who was the 
son of Abhimanyu (the son of Arjuna). Then with the increase of the influence of Kali the 
kings declined in their valour and held their royal dominion only on small areas of land and 
by being involved in internecine hostilities wore themselves out. Thus when they kept 
suffering rapid decline in mutual clashes, hordes of cunning foreign marauders, who were 
growing in numbers under the influence of Time (kala), started invading India and thus 
gradually looting and plundering all the treasures and wealth of India and later occupying it 
wholly, established full dominion over it. It is not merely that they were aliens, they also 
belonged to other religions; not only that —- to wipe out the religion, religious texts and 
cultural achievements of the ancient Hindus was considered by many among them a 
compulsory and sacred act. Thus one alien ruler after another plunging vast regions of the 
earth in streams of blood filled the entire territory of India with widespread trouble and 
turmoil. Remaining thus in such disorder for a thousand years if the Indians turned their 
back to self-development and if their ancient feats and achievements were lost in 
oblivion—would it be a matter for surprise? Now, dispossessed of all wealth and 


treasures, this Indian land has become submerged in the mire of poverty; famines and 


Sha ist spent gape, pe cn nn piso eee ee a ee oe See 


Maleficent influence of Kali and other asuras (demons) too appeared assuming human bodies at the 
Inception of Kaliyuga. From the analysis of astrological treaties also it is learnt that the Kaliyuga started 
even a little earlier from the time of Duryodhana and Yudhisthira. It is mentioned in Rajatarangint that in the 
Year 653 Yudhisthira was born. From several other evidences also it is known that the battle of Kuruksetra 
‘90k place 5000 years ago. 
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n arge| | 
. y 


are 
with fear; t 
engaged in eking out 
destroyed and the Indian people are of late being educated in such a manner that th | 

| a ey are 


n unable to believe that they had in the past anything glorious to their credit. 


eve 


But regarding the fact the Hindus of India achieved an incredibly high state of 
this j as 
- is evidence enough that even after being afflicted by a series of disasters f es 
ana th : ie 
ousand years this race has not yet become extinct and in comparison with : 
ith any 


other nation of the world has not suffered degradation in real humanity 
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state of t 
tre pene poe mentioned earlier that prevailed at the beginning of Briti 
among us are now holdi of foreign dominion is not relevant to the purpose of the oe 
olding the vi present 
element of truth in this oe eae: that the abuse of royal authority is the cause of this. Th ae 
S u . . . . e 
abuse of royal power alone i sion; but if one examines the whole matter calmly it will b nt 
eisn ie ecom 
as a thousand years, on ac 7 the cause of it; before the introduction of the British rul ee 
’ count of bei ; ruie SINCE a 
to thgir own race and religio eing troubled by various (social and political) upheaval Che 
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Character and mental vigo and sustained cultivation of knowledge decli i eae 
ur were i clined a ; 
decline. As a matter of f in a large measure lost. This too is one of ne eS 
have been act had this principal cause not be of the chief causes of our present 
established itself in this | | en there British rule in the fi 
n this land. Besides hostility of Fat e first place could not 
a ; 
e also is a major factor. It is futile now {0 


discuss in this c e 
S context the evil effects o 
eff iti 
ts of British rule. It will only promote vind n 
e vindictive tendencies. By thi 
_ By this the 


present distress wi 
S will not be re 
moved; on 
the contrary, the state of unrest will onl 
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past glory is not visible in present day India if one 


- though evidence of the 


ee tes what still exists it can be learnt with certainty that the advance Western 

lly no . ere 
carefully achieved in the physical sciences, ancient Indians did not, even In this matter 
men have 


suffer by comparison in any respect. 


First—it is universally acknowledged that the indication of the progress of the people of 
| - . 
btained, in a large measure, from an examination of their language. In 


every nation is O 
develops; for, without the help of language 


proportion as knowledge advances language 
there can be no thought of any kind. To express one’s thoughts one must do so through 
language which is intelligible to all. Development of thought is inevitable and language is 
generally the measure of progress in thought. Among the languages that are now current 
and known in the world the principal is Sanskrit. Western linguists, after comparing the 
different languages of the world have unanimously pronounced that Sanskrit is really 
superior to all other languages. No streams of thought have flown in the human mind uptil 
now that cannot be perfectly expressed in the Sanskrit language. The Sanskrit verb has 
such a wide range of meaning that no physical or mental affairs of man are beyond their 
Powers of expression. Is there any more need to elaborate on the state of all round 
ea peal ee happens to be this “Devabhasa” (language of the 

manner In which the Sanskrit alphabet is constructed and fully 


developed c coke 
es annot be seen in any other language. Does it not demonstrate the excellence 
© Aryas of ancient India? 


S 
| &condly, as far as poetic 


: power, descriptive capacity, knowledge of human nature are 


Oncerned the . . 
manner in which they are exemplified in books such as the Mahabharata 
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parallel in the literary works of 


bi 4 Aqavata — have they any 
the Ramayana and Srimad Bhagav dchandas? AHabAI IH the < 


any other nation? The range and variety of verse meters — 
Sanskrit language—even these have nothing analogous anywhere e | 
ancient books of India are almost lost; those, which are still extant, have no parallel in the 
whole world. It is primarily the literary works of comparatively modern poets like Kalidasa 


Ise in the world. The 


that are now holding the topmost positions in world literature. However, even if there is 
any doubt or dispute in the sphere of general literature, as regards the philosophical 
writings there is no room for any doubt. The Srutis that have been widely current in India 
from old times are “apauruseya’—“not composed by human beings”; these therefore can 
have nothing comparable (to them). As for the Samkhya Philosophy which deals with the 
creation, continued existence and dissolution of the Cosmos and the Brahmavidya 
(knowledge of the nature of Reality) of Vedanta—have they any parallel elsewhere? Even 
in Europe and the land of America the excellence of the Brahmavidya of India is being 
freely proclaimed. Is this not evidence enough of the high level of all-round development in 
ancient India? Is it credible that those whose mental vigour was So great were indifferent 
towards acquisition of knowledge regarding the nature of the phenomenal world? 
Generally speaking human beings try at first to master the world of Matter; it is Only later 
that their minds begin to turn inwards. The examples of Europe and America are evidence 
of this. It should here be borne in mind that unless the nature of the Physical world jg 
thoroughly known the nature of the Atman cannot be known: this is why that the author of 
the Samkhya Philosophy has explained in great detail the nature of the Physical worig. 

The Indians, therefore, were not indifferent even in acquiring knowledge about the 


phenomenal world. 
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Thirdly, music Is another index of the progress of Man. The six ragas, thirty-six raginis and 
the various combinations of them producing countless others, which have been testifying 
to the mental development of India since very old times — have any melodies (ragas and 
raginis) superior to them appear in any other country of the world? Through the extensive 
cultivation of the science of sound that has recently been initiated in the West, some men 
of science have come to know that melodies have forms—that the ragas and the raginis 
are not formless (abstractions). In Eidophone Voice Figures by Margaret Wats Hughes the 
forms of many European melodies have been shown; these forms resemble those of 
corals, flowers and similar objects; but the ancient Indian Aryas had advanced so far in 
this science of sound that they could determine which among those melody forms are 
male, which female; which of them have which colour and shape; which look very young 
and which middle aged and old: which look angry and which calm; which appear smiling 
and which sad (and have classified them) into male and female; and they have also clearly 
revealed the forms of their various combinations; after determining the forms of melodies 
appropriate to the various feelings and emotions that usually arise in the hearts of men 
they, after discovering the most suitable sequence of notes have laid down the rules 
governing their applications. Indian music being music of a very high order, these melody- 
forms express themselves in divine and human figures representing various ideas.’ 
But this knowledge of music too is now all but lost; for the Indian people have long since 
been bereft of joy; is it to be wondered at that the cultivation of the art and science of 
Music will diminish? Now we have the seven notes—sadaja, rsabha, gandhara, 
machyama, pafichama, dhaivata and nisada—and in three scales—udaita (high), 
“nudatta (low) and svarita (middle) and using these notes “ghats” (keys tuned to a 
Po eg Sg 
* Some More specific details relating to this subject have been set forth in the last Chapter titled “Conclusion” 
(Upasarihara) 


a) 


(like the vina)—this is all the 
ruments. But as to the exact : 
ers who know the sciengg 


particular note) are fixed on (stringed) musical anise 
singers know and practice these in tune with the (musica : 
places of origin of these “gramas” ( notes ) within the body sing 
of this have become scarce these days. If one ina thousand amon 
knowledge is only something that is learnt by rote and not a matte 
The sustained exercises that are needed to experience them directly a : 
present in this land afflicted by calamities of all kinds. Nevertheless, even In this condition 
the knowledge of music that still exists in India has not been surpassed anywhere else. |s 


g them knows this, hig 
r of direct experience. 


are almost lost at 


this not an incontrovertible proof of the ancient glory of the Indian people and the progress 


they achieved in particular in the science of sound? 


Fourthly, what still remains of our ancient astronomy, astrology and palmistry (samudrika 


and mahasamudrika vidya), no people of any other country have yet been able to attain. . 
The astronomical observatory that exists in Benaras for the observation of heavenly — 


bodies, though built in comparatively modern times, testifies to the fact that the Indian 
people were not inexperienced in building devices for the observation of heavenly bodies. 
The science of astronomy that exists in Europe today has always existed in India till now. 
Yet what has still survived of these sciences in India does not exist elsewhere. However 
regarding Indian astronomy it is generally objected that the Indians have Shown their 
ignorance and superstitions by representing the Sun, the Moon and the Planets as living 
beings or “Jivas”. Yet a close examination of the matter reveals that, as a Matter of 


fact, 

this belief does not betray their ignorance. On the other hand, it testifies to their immen 
— Se 
knowledge. The physical bodies in the sky that act on the earth and living creatures su 
| } } it, 

have been classified by the ancient Indian astronomers according to the nature OF the 
ir 


actions.* The Indian people had come to know through their highly advanceq Scientig 
: C 


-ouibdes that no object in this world is wholly unconscious. The entire universe is 
constituted by the combination of matter and consciousness. The great savant Sri 
Jagadish Chandra Bose, through investigations conducted by him by adopting the method 
of scientific enquiry of Western men of science has demonstrated before all Western men 
of science that there is no reason to suppose that the statements of ancient Indian Arya 
rsis regarding this are false; on the contrary, they seem to be true. The Arya rsis, keeping 
in mind (noticing) the existence of consciousness within this planet of ours, called it (the 
earth) a Jiva. Thus, in their view, the Sun is a Jiva, and so is the Moon, so are the planets 
like Mars and stars like Asvint; indeed the entire sky is full of Jivas. The heavenly bodies 
that are seen in the sky are the external bodies of the Jivas that dwell in them. Human 
bodies too are made of inanimate matter; but as Jiva-consciousness remains infused in 
them they are called Jivas. It is in accordance with the kind of activities a particular Jiva 
performs and its shape and nature that its name and species are determined. The ancient 
sis too, by observing the shapes and their respective powers of producing fruits (results) 
have characterized these material bodies in the sky as Jivas. They have called some of 
these material bodies “grahas” (planets)— the grahas for instance like Aditya (the Sun) 
and eight others: some others they have designated the “Dik-palas’— the ten Dik-palas 
beginning with Indra; yet some others they have called “Vasus”, — as for instance Bhava, 

ete and so on; some other heavenly bodies they have called by the names of their 

Indwelling Deities like the five “Devatas” (gods) beginning with Siva; they have mentioned 


< | . | 
me of the heavenly bodies by the names of their indwelling law-giver rsis, as for 


inst mae oa 
ie the rsis like Marici; on others yet they bestowed the appellation of naksatras 
\Stars) — : Bat te | 

)~ as for instance the star Agvini and others. Thus these Jivas embodied in radiant 
nly bodies have been classifie 


heave 
d by the rsis into gods, asuras (demons), raksasas 


a Class of semi-divine beings). Just as there are innumerable Jivas 
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h. so, on all these innumerable radiant material bodies in the 


inhabiting our planet, the eart 
eral character of these Jivas resembles that of 


sky there live innumerable Jivas. The gen 
the Jiva embodied in the radiant heavenly body which is t 
how the celestial Jivas like the grahas (planets) act on all the Jivas living on the earth, the 


heir common abode. Knowing 


sis, for the purpose of determining the actions and the fates of the Jivas have revealed 
extremely simple rules symbolically expressed. The truth is that in their knowledge they 
had so completely mastered the laws governing the entire Universe that they have 
represented the entire manifested Cosmos as an “amalaka” (myrabolam) placed in the 
palm of one’s hand. Now the knowledge of all these things has disappeared. 
Nevertheless, the simple and easy general clues they had disclosed for ascertaining and 
calculating the births, acts and the tates of human beings with a little knowled 
ge of the 


heavenly bodies have not yet been wholly lost. Here and th 
, ere uneducated 
astrologers 


_ have preserved fragments of this knowledge for their livelihoog and k 
Nowing the bare 


rudiments of arithmetic, the way in which persons belonging to this cl 
a 
today to ascertain the births, acts and the fates of human beings SS are able even | 
| ~ S€eing this 

who can 
lent Indian 
° Not in all 
lly; this jg | iT 


exaggeration to say that they know nothing about the heavenly bodies cee Is Nardiy es \g, 
, ey 


as being overwhelmed with wonder at the unbounded knowledge Of the 

Aryas? It must be admitted however that the calculations of these Baiciscees 
cases tally with actual facts; nevertheless, in many cases too thay: di : 
inevitable. For these astrologers are usually extremely uneducated People: : 


_very few among the clues. The original texts on astrology are almost a} now Can learn 


j P . : los . 
only a portion remains with one, another portion remains with another, yet an t; hese 


—_ 
— 
 angd 


third person; thus they remain scattered in various places in a disorderly ~ e With : 
: ; : : , n 
even he who possesses a certain part of it keeps it concealed; fearing that hig ang 


may suffer a loss he does not let others know it. Bhrgusamhita, for instang, i Sines. ’ 
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authentic and old text of Indian Astrology; only a very small _ part of it has been collected 
and published after considerable effort; there is no trace of the rest of the book. Under 
these circumstances, it is hardly to be expected that the calculations of the present day 
astrologers should turn out right. And yet how even these uneducated astrologers can 


occasionally calculate correctly is being shown below as a case in point. 


When | was seventeen years old my father had my horoscope prepared by astrologers. 
| was born in a village at a late hour of the night; there was no clock at that time in that 
village; so my father had given the astrologers my time of birth by guessing; they had 
prepared my horoscope by calculating accordingly. It is six years since one of my highly 
educated colleagues in the legal profession—who has made some study of Astrology— 
seeing my horoscope expressed the doubt that my time of birth had not been correctly 
recorded in that horoscope, hence the sign of the zodiac ascendant at the time of birth 
(lagna) had been ascertained wrongly; for the lagna, at the time of birth had been 
incorrect; had that been correct, the course of my life and my nature that he knew would 
have been different. So, after consulting me, he showed my horoscope to Narayan 
Jyotirbhusan, one of the leading astrologers of Calcutta at that time. After studying it for 
several days he said that there were some error of calculation in the horoscope; the 
‘lagna” had not been correctly determined; the correct “lagna” should be “Kumbha’” 
(Aquarius) and not “mina” (Pisces) as indicated in the horoscope. Incidentally, he is not a 
ypical professional Strologer, a Brahmana having a highly respectable lineage. After my 
lawyer friend having discussed the matter with him, his doubts regarding the correctness 
of the horoscope increased; he said however that his doubts were not dispelled even by 
N's. There is another person, Sasi Acarya by name who has some acquaintance with 


Palmistry (samudrika astra); he runs his business at Bahubazar in Calcutta where he 


5D 


d—as my friend knew from experience _—_the “lagna” at the time of 


y only seeing the palm, SO hn 
Calcutta. | had heard about this Sasi Acarya a 


ut 14 years ago, at that time Nowever he 


stays; he has ascertaine 
birth in a very extraordinary manner b 
palm examined by him to my residence in 


long ago and had my palm examined by him abo 


e wanted to have my 


could not ascertain my moment of birth by seeing my palm; he could not tell me correctly 


even the year in which | was. born. Therefore, | had not do 
calculations done by him. So when my friend requested me to have my palm examined by 
Sast Acarya | related to him that incident. At this he said that there may occur a mistake 
once in calculation, but that he could ascertain the lagna of birth by looking a the palm he 
had witnessed Vie own eyes in many cases; besides, during all fhese years his 
calculating powér may have improved. At my friend’s request | agreed to bring him to my 
residence and he arrived there at the appointed hour; | recognized him as Sasi Acarya 


ne any more astrological 


whom | had seen before. Then as my friend asked him to ascertain my birth by reading m 
palm | told him that he had examined my palm a long time ago, but he iy - y 
: not then 
ascertain my time of birth. He was a practical man of business, so ; 
; he was disincli 
ned at 


first to admit it and started to give an account of his calculatin 
9 feats: but | as 
sured him 


that | knew him well and recognized him; | stayed before at another house: th 
» there | brought 


Was then 
Was there 
MY wife at 


him and: showed him my palm; he could not then ascertain my time of birth, | 
- It 

that the astrologer paused to reflect for a moment and asked whether my wif 
Ite 

and whether she had a horoscope. A year ago | had prepared a horoscope f 
fe) 


my village, three hundred miles away from here (Calcutta) and she had the : 
pe 


frieng had 


with her; it was not shown to any person in Calcutta; even my above-mentioneg 
not seen it before. My wife was then in Calcutta; so | told him that she was the 
horoscope too was there. Sasi Acarya then said that he would try to ascertain 


time of birth by reading my palm; if he succeeded in that attempt then ang oe Wife's 


Y th 
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would calculate .my time of birth; for | had declared that he had been unsuccessful in his 


calculations concerning myself; for this reason he supposed that there might have been 
something exceptional in the lines of my palm. | eagerly consented to his proposal. Then 
after reading the palm of my right hand steadily for a couple of minutes he made a few 
simple arithmetical calculations—mainly addition and subtraction and ascertaining the 
year, the month, the date, the day of the week and the moment of my wife’s birth, he 
drew the horoscope at the time of my wife’s birth; then he asked me to bring my wife’s 
horoscope and compare it with that thus prepared by him and see whether the two tallied 
with each other. Comparing it with my wife’s horoscope | found that her year, month, 
date, day of the week, moment of birth and the horoscope itself—all these were correctly 
and exactly ascertained. | was greatly astohished at this. Considerably encouraged, the 
astrologer too started to put down on paper certain figures and made a few arithmetical 
calculations to ascertain my time of birth; but unfortunately he could not even ascertain 
correctly my year of birth; somewhat embarrassed, he then pressed my palm repeatedly 
and said that the skin of my palm is very thick and after pressing it a line seems to be 
hidden under it; supposing the line to be there he would once more like to make some 
(arithmetical) calculations: if the year of birth tallied he would make further calculations: 
otherwise, my purpose would not be served. Saying this he once again put down figures 
On the paper and made calculations, and shortly after ascertained the year of my birth. | 
found it to be entirely correct. Then, encouraged by this, he ascertained the month, the 
day of the lunar fortnight (tithi), the day of the week correctly and exactly and finally, 


“Scerlaining my time of birth decided that the lagna at my time of birth as written in the 
Noroscope was wrong. 
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| 3 which enable e 
The knowledge by which the rsis had discovered such general clues MeN 


such uneducated person to make such marvelous calculations—how profound that 
knowledge was is amply demonstrated by this 0 
which the exact time of birth, not only mine but als 
wife, can be ascertained by reading my palm—can there remain any doubt that such 
knowledge had not only made the entire Cosmos its subject but also established mastery 
over it. Only this one example has been mentioned here. In the lives of many people we 
may find such other instances that testify to the validity of this and by means of the 
astrological science called “Mahasamudrika Vidya” (the science by which one’s horoscope 


may be determined by the lines of one’s palm) the fortune tellers, even today, performing 


o of the person who had become my 


even more extraordinary and marvelous calculations in this degraded India of ours. From 
the small part of Bhrgusamhita that is now extant it is seen that all conceivable 
combinations of the signs of the Zodiac that may be found among human beings are 
recorded there. Whatever of these sciences of astrology, palmistry and Mahasamudcrika 
Vidya still survives constitutes an irrefutable proof of the glory of ancient India. No other 
nation has yet been able to achieve this. 


The science of Astrology, (the knowledge of radiant spheres and other Material bodies in 
the sky), “samudiika’ (Palmistry) and Mahasamudrika Vidya that have been introduced 
now in western countries is quite insignificant in comparison with even the prese t 
knowledge of India regarding them. That various effects are produced On human meee 
Ority of 
holars. 
the Grog , 
“ONStituent 


according to specific days of the lunar fortnight (tithi) is perhaps known to the maj 
| ay 

Indians; but in the west it is as yet unknown even to men of science and s 
Cc 
However, the sphere of radiant bodies centering around the poll-star (Dhruva) 


Bear (Saptarsl| Mandala) and other celestial realms traversing the sky as 
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ne example. The knowledge by virtue of | 


oma “h 


nts of the Great Circle called Sigumara and again; the entire Sisumara cakra (circle) 
me . 

i ising the Dhruvamandala is orbiting around even higher celestial spheres — only a 
compl sn 


| fraction of this knowledge has still now been the subject of human knowledge in the 
sma 


West, and in this ill-fated country, owing to lack of cultivation, this ancient knowledge is 
totally lost. The statements of the rsis regarding these matters appear now as unintelligible 
conundrums. Astrology, Palmistry and Mahasamudrika vidya, have recently begun to be 
ntroduced little by little in the West; so, English—educated Indians are now beginning to 
suspect that these sciences may not, after all, be frauds perpetuated by illiterate Indian 
fortune-tellers; and yet until recently all these were regarded by them as hoax. In course 
of time this land of India which was once the abode of the rsis has now fallen into such a 
dismal condition that it has become for them (the English-educated modern Indians) 


difficult to believe that the Indians had anything to glory in, in ancient times. 


Fifthly, the science of chemistry, the power of making and regulating mechanical 
contrivances and the physical sciences of heat and electricity are now more developed in 
the West; nevertheless, even after the lapse of such a long period of degradation, 
observing the relics that survive, as products of these ancient sciences, can it be said that 
the ancient Indian Aryas had been in the sphere of these branches of knowledge were 
inferior to the modern Western men of science? Their universally acknowledged exalted 
State of mind militates against this notion. The ancient Indian chemical processes have 
Now been reduced to the means of livelihood of unscientific rapacious practitioners of 
medicine, Nevertheless, even though fallen in such a state of degradation, the products of 


thes pire 
@ half-educated people have still remained inirnitable in many countries elsewhere in 


“Makaradhvaja” 
educated Ayurvedic phy 


the World. : : . AM ois 
IS a life-enhancing drug containing mercury; it is prepared by 


sicians of this country; in the countries of the west also it is 


he, 


‘+ianers who have examined 
prepared for medicinal purposes. But Western medical practition 
have unanimously decla 


Makaradhvaja prepared in this country 
ountry is much greater tha 


efficacy of Makaradhvaja made in this c 


n the Makaradhvaja 


made in Western countries. 


pared nowadays following the process laid 


As for “lauhabhasma’” (iron-ash), it is not pre 
usand heatings in the fire is not available 


down in the $astras, iron ash prepared from a tho 
now; yet the lauhabhasma prepared even today by only imperfectly following — the 
indigenous method have a medicinal efficacy that is a thousand times greater than the 
iron ash made in the west. None of our latter-day Ayurvedic physicians knows how to 
prepare mercury ash with the help only of plants; it is only very rarely that a sadhu or a 
sannyasin prepares it. There has been no knowledge of this as yet in the West. Recipes 
for the preparation of medicines by mixing more than a hundred ingredients are mentioned 
in the ancient Arya medical treatises and the relative proportions of these ingredients are 
also mentioned; of these many are at present not available at all; besides, the present day 
money-grabbing physicians do not even make any attempts to collect them. They Prepare 
their medicines with those substances which they can easily procure and thus Carry on 
their medical profession; however even then, the results of their medical treatment are |; 

no way inferior compared to the therapeutic effects of the Western medical men: oe in 
the medical treatment by our indigenous Ayurvedic physicians is found to be. i her 
cases more effective. The reputation with which the physicians are following the oo 


Hindu methods of therapy even in this city of Calcutta and running their own om tional 
es 


Siona| 


60 


red that the therapeutic | 


activities constitute ample proof of this. !s this not ample evidence of the excellence of the 
ancient Aryas in the science of Chemistry and medicine? 8 


There stands an iron piller in Delhi from very ancient times; it is cylindrical in shape; its 

total length is 60ft, and its height above the surface is 30 ft; its diameter is 16 inches; it is 

built of cast iron. It existed previously in Mathura from where it had been brought to Delhi 

some 800 years ago where it was installed; according to tradition it was contemporaneous 
with the battle of Kuruksetra. Thousands of years elapsed, sun and rain have 
continuously acted on it; and yet at no point on its surface has there grown any rust. No 
western country has yet been able to prepare such pure iron by means of their chemical. 
science; the iron prepared by them cannot endure for so long a period without being 
rusted. On the other hand if one comes to think about the kind and amount of huge 
machines that must have been needed to construct this single pillar one must admit that 
the capacity of ancient Indians to construct large machines was in no way inferior to that 
of the Western people and if one reflects, further, on their ability to manipulate physical 
forces. it becomes indisputably established that even in these matters the modern Western 
people have not been able to surpass it in any way. ° That this pillar belongs to the Hindu 
period is universally acknowledged. 

sees 

: Recently Dr. Prafulla Chandra Ray has written a book on the Chemistry of ancient India; in this book he 


Nas convincingly demonstrated that the science of chemistry was cultivated extensively in ancient India. 


The noted chemist Roscoe in his treatise on chemistry in 1880 Vol. II, Chapter Il, p. 35 writes thus 
about this iron pillar, that this pillar, “ Wrought iron pillar, no less than 60 feet in length. This pillar stands 
about 30 feet out of the ground and has an ornamental cap bearing an inscription in Sanskrit belonging to 
the 4th century, It is not an easy operation at the present day to forge such a mass with our largest rolls 


and steam hammers” & c. 
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he holy place of Puri still exists that remaing 
e 


atha at t 
The wonderful temple of Lord Jagannatha sc IGa ine. nue Boker 


ecuti 
d for its artistic skill and excellence : ° ve a aaviada 7 
in the bo 
t at great heights In 
stone that have been se 


” t is needed to raise 
tal disc that has been fixed on the top, the “Mechanical Power” tna * ae 
i eir pro 
them (blocks of stone and metal disc) at such heights and set them int prop 


isi ai builders of 
—reflecting on all these matters learned Western visitors warmly praised the 


unrivalle 


. ned 
the temple. Sometime ago a block of stone from a high place of the temple was loose 


and fell down; but it has not been possible as yet to replace it at its Original spot. 


Evidence of the fact that the science of electricity had been mastered by ancient Indian 


savants has not yet disappeared completely. The wonderful tridents o 
made of iron that are seen on the top of temples, provide an incontest 


ancient Indian science of electricity. As soon as Clouds char 


r circular plates 
able proof of the 


ch temple being struck by a 
heard. These iron plates are kno 


ee of 
(thunderbolt), cakra (disc) and trigGla ( Vajra 


trident). There is the custom Prevalent j 
country of fixing these vajras, on the top of temples and Mansions, and SO Nour 


clence that lies 
Occidenta| peo 


Out Of the gr 


done—this is all the Indian people know today. The actual s 
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ple the hidden 
eat 

Ne through God's g 
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meaning of this custom is coming to light. (Thus even 
subjection to foreign rule*many good things are being do 


'Schief of 
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"ace, The 
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Aryas and the signs of regeneration of the glory of ancie 
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now.) The renowned physician, the late Sitanath Ghosh — who is the pioneer in this 
country in making an electrical instrument with a view to treating patients, Speaking about 
of this practice in our country of fixing metal structures like the trident on the top of 


temples wrote in an article published in the journal, “Tattvabodhini ” in November, 1873 (7) 


It is laid down in the sastras that tridents are to be placed on the top of temples of gods 
and discs (cakras) on the top of temples of goddesses. Both these are to be made of 
copper, iron or brass with tapering ends. Those who, after discussing our Sastras have 
been able to know the hidden intention of their authors will certainly admit that this method 
they have prescribed has a special object. As we ponder the matter of the European 
practice of fixing of iron rods at the corners of mansions in order to prevent thunderbolts, 
we realize that our authors of the Sastras too have recommended the system of fixing 
copper or iron tridents or discs for the same purpose. Physicists have ascertained by 
experiments that in the clouds above positive (male) and negative (female) electricity 
always exist freely. It is this free eleciricity that we all see moving about in the sky. During 
spring and summer the air usually remains dry; at these times as the small clouds that 
gather in the sky they develop free electricity which, accumulating, often rush into adjacent 
Clouds and become thus neutralized. But if at that time there is no cloud nearby or if the 
Cloud happens to be of the same nature, that electricity flows into some object on the 
Garth's surface. Whether it is another cloud or the earth into which it flows— before falling 
(flowing) that free electricity in the cloud by separating the neutralized electricity (into 
Positive and negative) attracts the opposite kind and repels the similar kind of electricity. 
After this Separation, owing to the fact that dry air is a non-conductor of electric current, 


the free electricity and the opposite kind which it attracts gradually increase and tend to 
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ve or negative) of the same king 


(positi 
e two electric forces about t). 


at the electricity 
anner. At this time of th 
other and becomes neutralized. 


combine with each other. Not th 


does not increase in the same m 
combine one rushes out to meet the 


(or a mansion), then, 


| le 
If a cloud as described here appears in the sky above a temp “ i 
e free electricity within it — in the norma 


under the influence of the negative force of th 
state of equilibrium of the temple the two electric forces being separated — the opposite | 


electric power in the free electricity (of the cloud) is attracted towards the disc or trident 
above the temple and the similar force in it passes into the earth below. ‘After such 
Separation owing to the intervention of the dry air the electricity of the sky and that 
attracted by the points of the trident gradually increase. At this time the end points of the 
trident being conductive and finer than the lower surface of the cloud before the latter can 
descend, the electricity of the temple starting from the end points of the trident Gasily goes 
up and combines with the electricity above. The electricity in the Cloud having thus 
attained the state of equilibrium there is no possibility of any danger. The end point 

trident are excellent conductors; so as soon as electricity, no matter h oe 


OW small in amount, 


accumulates it goes to the clouds above, this is why no lightning is 
Seen nor thy 
nder 


heard. 


The long iron rods that the Europeans fix on tops of big mansions do not hay 
electrically neutralizing power than tridents or discs. Perhaps many will be ~ . 

hear that the effectiveness of the lightning-conductors in the West is not ei to 
the trident or the disc. But there is no reason for feeling surprised at this: ‘: 


Sreater 


Ot a 
for the | t of 


conductor and the temple with the trident fixed on its top are very much alik ‘Shthing 
Qe : 


latter too is a kind of lightning conductor. Therefore the electricity of the earth a C8 the 
Win 
3 With 
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equal force through both has the same effectiveness. If anybody disbelieves it let him 

observe the temples of our country, be they old or new; if they do so they will find that just 

as the mansions of Europe which are successfully protected from thunderbolts by the 

lightening conductors, so too our temples fitted with tridents (or discs) at the tops are 
never destroyed by thunderbolts. This fact of having accomplished the same feat as that 
of the huge lightning conductor at a small expense shows the refinement of knowledge of 
the Sastrakaras. There is another sphere in which the clarity of their knowledge is 
exemplified. Western men of science used to think at the initial stage of the study of 
electricity, that the electricity in the cloud flows into the lightning conductor leaving other 
places and being thus carried inside the earth there is no chance of disaster. Guided by 
this theory they, without placing these rods in contact with the building, implanted them in 
dry blocks of wood (because they are non-conductors) placing them at some distance. But 
modern Western men of science have determined through various experiments that 
instead of the electricity from the clouds falling on the lightning conductor it is the 
electricity from the earth that flowing out of the tip of the conductor combines with the 
electricity from the clouds. In accordance with this theory they now do not hesitate, in 
many places not only to place them in contact with the building but also to fix them by 
piercing them through a part of it. That this refined knowledge of the Europeans was 
grown long ago in the field of knowledge of our Sastrakaras is clearly proved by the fact 


that they did not at all shrink from urging to fix lightning preventing contrivances like the 
lrident on the top of temples. 
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ting lightning-stroke by metal rods jg 
n 


ique of preve ian 
That our old sages knew the technique of P ne Eastern regions of our country 


ill exists. In t 
testified by another evidence which still exists. 


t this calamity a person js 
large part of the crop is destroyed by hailstorms. pode 


“shilari” (one Who prevents 
appointed at the earnest entreaty of the villagers; he 's called a 


hailstorms). 


ear oil before bath 
During the summer, for three or four months, he does not shave or sM 


and spends his days through strictly observing rules for purity. When hail-clouds are seen 
in the sky the “shilari”, loosening the bond of his hair and putting a big vermillion mark on 
his forehead, and holding in the right hand a long iron trident and slinging on his left 
shoulder a bugle made of buffalo-horn rushes out of his home naked and playing on the 
bugle runs towards the cornfields. Arriving there and proceeding towards that part of the 
field above which the hail-clouds are seen, he stops and fixes the trident there and until 
the clouds disperse in all directions he keeps standing there playing on the bugle. If those 
Clouds, instead of scattering, float away, borne by the wind towards another region, the 
“shilari” chases it at great speed and arriving at the spot where the clou 


ds make a pause 
fixes the trident there. If the clouds are not driven out from the Sky above the field by this 
procedure performed by the “shilari” often the hail-throwing POWer of the Clouds js 
destroyed. By thus toiling throughout the summer for the Preservation of the Crops th 

small amount of corn that he gets, constitutes his remuneration. There is absolutes S| 
doubt regarding the reality of this phenomenon; for everyone who eae TO 


has a 
knowledge of the affairs of our villages is probably aware of it. SPecia| 


Sa a ae ee ee 
10 In course of time during the last 37/38 years that elapsed since the publication 


8 


this evidence has become scarce. 
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Oe 


: h It is necessary now to examine the effectiveness of the ways in which the “shilari’ 
%, prevents the occurence of the hailstorm. European savants have determined that when, 
Nn k owing to.the presence of free electricity in the Clouds, extreme coldness is generated.and 
ms the water vapour is condensed into ice and falls on the earth as hailstones. To neutralize 
| this electricity (in the clouds) the trident of the “shilari’ is the only effective means. If the 
| trident (trisula) is struck in the field just below the hail-cloud, opposite electricity from the 
ath 


earth arises and issues from the end-points of the trident and flows upwards. Combining 
*1 with the electricity in the cloud, it brings it to a state of equilibrium; hence, hailstones 
*n cannot be formed in the clouds." 


'@ The author of the present article (Dr. Sitanath Ghosh) had _ published another article on 
€ the knowledge of the Arya rsis about electricity in the January issue of the same journal 
| where he had explained the effect of electric force in the practice of assuming “maduli” 
2 (small metallic—usually copper—hollow cylinders)—‘It is a long time since an old Sanskrit 
2 text entitled Silpa-sammhita has been discovered during an investigation in the Asiatic 
1 Society, in it there are references to such mechanisms as “Puspaka ratha” or “DhGma- 
yantra" (aeroplane), “Toya-yantra” or “Tapamana-yantra’” (thermometer), “Durabiksana- 
yantra” (telescope) and “DikdarSana-yantra” (Compass). If, through good luck any treatise 
On the science of electricity is found, then the little that we have set forth on the subject of 


electricity, many more such things may be found in it that will astonish all.” 


a ee 


N Harta . 
: The “shilari’s observance of rules of purity and so on that have been mentioned above — these too 
aVe the; 


"Scientific reasons. By these observances the will-power is considerably increased and on account. 


* Special power ig generated for the production of the electric effect. When Dr. Sitanath Ghosh had 


“ritten this artic 
has started, 


le European men of science had not yet started investigation into this matter. Now even this 
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t “vidyut” (lightning) is the weapon of Indra, the king of gods 
oung boys and girl 
erbolt - “Vajra’ - of Indra. 
se electrical weapons of Indr 
ad defeated Indra and at the great ba 


sands of warriors fitted with armours made of iron, 


Every Indian knows tha 
Indians of all ages—old, y 
clouds of the sky is the thund 
Naradeva Arjuna, by using the 
burning of the Khandava forest, h 


was able to kill on the same day thou 
But now that this electrical device of Indra has become a thing of the past, these exploits 


qa had, at the time of the 


ttle of Kuruksetrg 


of Arjuna have been airily dismissed as a wild fancy like episodes from the Arabian 
Nights. Other great warriors 2!so like Bhisma, Drona, Karna and Aégvatthaman were 
adepts in the handling of these divine weapons. The science of electricity was so 
thoroughly mastered by ancient Indians that, in all their activities and m _j 
eating, travelling, seating, walking, lying and sleeping—everywhere th ovements—in 
of the actions of electricity. They fully knew the laws that govern res eee 


what sort of electric forces will flow in what particular postu Eislesis pod yes 
re of the b 


electric forces again, operate during a particular manner of l Ody; what kind of 
Placing th 


tapes cas while lying mn bed increases the flow of ae pee Placing the 
aces generates illness; facing which direction, wh; y In the body and 

| ectricity can be slowed down to promote Steadine a Nine One is Seated, th 
bhajana—knowing all these matters the Arya rsis had i of the mind and ae : 
rs ermined { Ss in 


processes involved in the condu ) : 
ct of our day to day lives. The scienc © Nature of the 
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re) ; 
foe wears nt abi alll this has now 
perstition in our newl anic 
y educated so¢; Al pract; 
Ociet ACtice 
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example: 
ple: A householder for instance should not lie j b ith hi 
In bed with his h US ta 
ead towards th © an 
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become lost: j O j 
se ale nly survives in som 
e places as lon 
Q preva! 
e 


Hence it is regarde 
Ss. 


fo 1 it i 
ra yog! for whom it is wholly desirable to conquer sleep and 
Ss 


« —know that the flash of lightning in the. 
According to old tradition, Stiman 3 


harm in lying with head pointing to the North. This is all we know about the matter. If 
nybody follows this rule he is regarded by the English educated people as superstitious: 
s . Ce ad 

because the followers of this custom are not aware of its real significance. Thanks to the 
e 


influence of Western Science it is now coming to light that the earth is a vast electric 
machine; of which the two focuses (centres) lie in the North and the South. Just as a clean 
ion bar if placed in contact with a magnet for sometime, takes on the qualities of a 
magnet, so if the iron bar is kept lying North-South for a long period it induces electricity 
with great force in the magnetic iron. Like the iron bar the human body also can quickly 
receive electric energy. Hence, in the Northern hemisphere, the head of a person lying in 
bed is nearer to the North Pole; it is obvious to our reason. If the electric current is thus 
induced it is easily intelligible that the head of the person who is asleep will be violently 
agitated. Hence, the person who lies in bed with his head pointing North must suffer from 
disturbance of sound sleep and after waking up he feels physically depressed. Regarding 
this Dr. Sitanath Ghosh, who has been quoted above, has revealed some more specific 
facts in the same journal in an article published (Tattvabodhini) in the same year. He 
writes, “If the huge magnet that is our earth is divided by a middle line into two halves - 
North and South it is seen that we (the Indians) live at a great distance to the North of this 
line. When the Northern hemisphere is affected by the characteristics of the North Pole of 
the magnet and the Southern hemisphere is affected by the characteristics of the South 


P ) | 
Ole of the Magnet and when our feet are in touch with the Northern hemisphere 
throughout the day the 


Neads by those of 


One lies with one’s 


y are affected by the characteristics of the magnetic Pole and our 
{he North Pole. In the countries situated in the Northern hemisphere if 
ad increased head to ne cae the magnetic forces during the day are preserved 

® body while if one lies with the head to the North they are altered and 
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altered and destroyed even 
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and therefore gra 
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destroyed. Th 


day and night 


nother article of his which appeared in the same : 


e rule for lying with one’s head set to the 


at is found in the Hindu sastras, he 


d Dr. Sitanath Ghosh ina 
4872 (?) where, regarding th 
ing with one’s head to the West th 


The same learne 
journal in January 
East and against ly 
gives the following explanation : 


“It has been demonstrated by the marvellous experiments conducted by the great 
hysicist F 
P Y icist Faraday that, on the surface of the earth beneath our feet a current of electricity 
is in constant flow. This electricity has been discovered to be produced by the heat from 
e sun's rays. The earth is spherical and it is rotating round its axis from West to E 
Hence, the earth’s surface is not heated by the Sun’s rays at the sone 
from East to West. At the time when a certain portion of th samedime successively 
of the earth 
the West of it are comparatively cooler; this is the rea gets hot, the regions to 
generated b is , son why t 4 | 
explai es y the heat of the Sun’s rays is constantly flowing j cn meee ee 
xplained bef na 
efore, from the East to the West. Ccordance with the law 


Those physiologi Fae 
electri ‘ ec who are trying to cure diseases of th 
Ctrici ividi e 
y have, by dividing the flow of electricity in the body ; human body by . 
é effects of each. The current that flows from the ne Ody into two kinds applying 
rve centr 1 AS 


the nerve branches, that is, from the brai © towards { Certained 
ain to the toes or t ue “"dpoints of 
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he 
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tow h 
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; | } e trun 
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body (like blood) can flow more easily. So there cannot be any inflammation in those parts 
of the body due to obstruction. of the flow. of the fluids like blood. And the current of 
electricity that flows from the end points of the branches towards the centre or from the 
toes towards the brain or from the thoracic region or from the lower parts and the 
abdomen towards the spinal column, they call the ascending current. This kind of flow (of 
electric current) is abnormal for the body. In those parts of the body to which this kind of 
sarencitg flow is induced the blood (and other) vessels being contracted, a great deal of 
disturbance occurs in the flow of these bodily fluids; hence, in that part of the body owing 
to obstruction of fluids like blood, various kinds of inflammation may occur (see page 9 of 


Dr. J.R. Reynold’s Lectures on the clinical uses of Electricity, 1871) 


Now if you closely study the subject under discussion you will easily perceive that the 
authors of the sastras of our country were extraordinarily conversant with the science of 
electricity as they were in other branches of knowledge. Everybody who will have taken 
note of the truths discovered through experiments in the science of electricity mentioned 
so far will admit that while lying in bed if one keeps the head pointing to the East of our 
planet rather than to the West, our body, especially our brain may attain a healthy state; . 
because on account of the electric current that is constantly flowing on the earth’s surface 
from the East to the West, lying with: head to the East will induce in the body the 
descending flow while lying with head to the West will induce its opposite — ascending 
flow of electric current. Accordingly, lying with the head Westward causes the blood (and 


ot 
her fluids) to accumulate af the head and other parts of the body leading to inflammation 
and thus produces diseases related to it.” 
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with head towards the East leaqg t 


id that lying 
have said that !y es the mind prone to trouble, 


nting to the West mak 


y 


knowledge while lying with head ee 
and worries; as to the validity of this per } 
already pointed out that for a person who lies aes 
parts of the body) remains always clear and healt nee 
West, these parts of the body tend to be filled with an exce | pines 
causing inflammation and consequently, disease. If the head (brain) an parts o 


d for one who lies with head to the 
lood and other fluids 


the body remain healthy why should there be any hindrance to knowledge, and if, on the 
contrary, they become filled with an excessive accumulation of fluids and hence get 
inflamed, what should prevent the mind from being disturbed? We must therefore admit 
unreservedly that the injunctions of the SAstras regarding lying and Sleeping are entirely 
rational and beneficial.” 
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with head to the East the head (and othe 


food touched by persons of an inferior nature or unknown birth and ancestry, since at their 
00 


ouch, the electric forces flowing out of their bodies infuse the food touched by them with 
ouch, 


their characteristic qualities. During copulation the electric forces of the male and female 
bodies are aroused in a violent convulsion and flow into each other. Hence, a man with 
superior qualities and consequently endowed with a superior electrical energy should not 
have sexual intercourse with a woman of an inferior nature and a woman with superior 
qualities should not have sexual intercourse with a man of an inferior nature. It has been 
stated in “Smrti Sastras” (sacred texts dealing with rules of conduct and social norms) that 
if a Brahmana_ takes food cooked by a Sidra twenty four times he lapses from his | 
Brahmana status; but if he has sexual congress with a sidra (SUdra woman) only once he 
loses his caste. Nevertheless, although it is true that in the act of copulation the electricity 
of the sexually united male and female flows into one another, yet, the male (electrical) 
energy is infused into the female body more than the female energy into the male body; 
for the woman is the container or recipient of male energy. This is why the rsis have laid 
down that a woman of a superior order (nature) should not be united in marriage with a 
man of an inferior order (nature). On the other hand, aman endowed with a superior 
force of character may accept in marriage an inferior woman; for receiving his force his 
wife will become better and by virtue of his power of penance (tapas) he will be able to 


nullify the deleterious effects of co-habiting with an inferior woman. But nevertheless, 
even for him this is not commendable. 


In ancient India men belonging to the higher 
Castes had to Cultivate 


the habit of acquiring spiritual power in a large measure by 
exercising self-control; hence, 
“anuloma’( 


that 
Prod 


in those times the rsis, in some cases, had approved 
a male of higher caste marrying a female of lower caste) marriage. Not only 
IT an ‘ . ‘ ae : 

ybody died without an tissue injunction is found in the sastras approving of 


UCin , 
J an offspring by the union of a male of the higher caste and the widow of the 
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| Spring by | 
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life (habits of food and movement, for instance) 
human nature and religion on the other an 


yon traditional 
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€ should thus b d liddgies . 

one considers these matters with a calm mind it is Only the unboung * “ANd yet, if 
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ancient Aryas that is revealed. om ledge Of th 
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eating of some other substances (like alcohol, meat and onions) this Propensity is 

intensified. We are witnessing all the time thousands of similar examples. It can therefore 

be known, after a little reflection, that there is a close relation between the food one takes 
and one’s nature and temperament. This is why the kind of food one takes has to be 
determined and prescribed according to the kind of character (nature) one intends to 
develop. He who aspires after the attainment of Brahmavidya by becoming serene, with 
full control over the senses must abstain from taking exciting substances as food. He who, 
on the other hand, wishes to become dexterous in fighting battles by being zealous and 
vigorous, will have to take food that increases vigour and zeal. Hence it is extremely 


necessary to prescribe foods of different kinds for people of diverse avocations. 


By Judging the inherent powers of substances the rsis too have determined the proper 
kinds of food for people of diverse mental types according to (various) times and places. 
Does it be taken as their sound knowledge of science or does it betray their irrational 
Superstition? Seeing that such fine discriminations have not yet been in evidence in the 
West and considering Western science as the best we turn Skeptical regarding the 
injunctions of the Aryas about food. Indeed, on calmly pondering these matters one can 
know that even the knowledge of the physical sciences of the ancient Aryas of India was 
much greater than that of today. The Western scientists of today have ascertained that silk 
and wool resist the flow of electricity; hence, they are regarded as non-conductors. The 
(Sis too had for this reason, recommended the use of woolen or silken clothes during 
bhajana (meditation); , 


f . 

°rces into the body but also the wasteful outflow of the tranquil electric forces that are 
Jenerated within the bod 
“k 


for, it is necessary to stop not only the inflow of external electric 


y by mental concentration. At that time, asanas (seats) made of 


us » P : . : : 
Sa’ grass, deer Skin and wool have been prescribed. Seating, during these times, on 


as 


been forbidden; for the earth and metals are high 
ce has be 


de of kuga grass are r : 
mavidya being charged with a dif | 


bare earth or a metal surfa 
hile things like asanas ma 
a stayed and practiced Brah a | 
(spiritual) forces ; this is why sucn a place he 


In fact, the places and objects that have 


esistant to electric Current 


conductive W 
The spot where the sadhak 
and holy electric current holds sacred 


: ilgri the jivas’’. 
turned into a place of pilgrimage for : 
been touched by the Mahatmas, those places and those objects have been, on that 


account, sanctified : for the sanctification of others therefore such places and objects are 


extremely salutary and adorable. All this is science; there is nothing superstitious in it 


Thus the more one reflects on the prescriptions of the Aryas on rules of behaviour and 


conduct the more one realizes that all their injunctions are based on boundless scientific 
knowledge.14 
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codes of conduct). So | refrain from an extensive discussion of them; what has been d 
. , (@) . . 
cursory of the subject. Only a few general aspects of the matter h HE ADONG Te jutale 


ave been touche 
there is a science underlying the Smrti Sastra and that it is no ean only to show that 


t to be rejected : : 
O 
superstition. utright as a Product of 


a To generate belief in the fact that the characteristic en 


situated close to them. | am quoting below the account of an j ent re| 
renowned scientist, prof. A. R Wallace: ted in 
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ccount of the case With a refe 
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but which were evidently personal, is one of the best atteste 
the possession by him of a new sense in some degree re 
Gould, in his Curious Myths of the Middle Ages gives a fulla 


authorities. These are Mr. Chauvin, a doctor of medicin 


°Yants. 
€nce to 


€, who was an ©Ye-Witness Ww 


narrative; the Sieur Panthot, Dean of the College of Medicine at Lyons; and th 
’ e Proce 
Ss. 


Procureur du Roi. The facts of the case are briefly as follows. On the 6th of July, 1699 
, a Wine-s 
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lle, 


wife were murdered and the bodies found in their cellar in Lyons, their money having been carried off. A 
bloody hedging bill was found by the side of the bodies, but no trace of the murderers was discovered. The 
officers of justice were completely at fault, when they were told of a man named Jacques Aymar, who four 
years before, had discovered a thief at Grenoble, who was quite unsuspected of the crime. The man was sent 
and taken to the cellar, where his divining rod became violently agitated and his pulse rose as though he 


- in a fever. He than went out of the house and walked along the streets like a hound following a scent. He 
crossed the court of the Archbishop’s palace and down to the gate of the Rhone when, it being night, the 
quest was relinquished. The next day, accompanied by three officers, he followed the track down the bank of 
the river to a gardener's cottage. He had declared that so far he had followed three murderers, but here two 
only entered the cottage, where he declared they had seated themselves at a table and had drunk wine from a. 
particular bottle. The owner declared positively no one had been there; but Aymar on testing each individual in 
the house found two children who had been in contact with the murderers and these reluctantly confessed that 
on Sunday morning when they were alone, two men had suddenly entered and had seated themselves and 
taken wine from the very bottle which had been pointed out. He than followed them down the river and 
discovered the places where they slept and the particular chairs or the benches they had used. After a time he 
reached the military camp of Sablon, and ultimately reached Beaucaire where the murderers had parted 
company, but he traced one of them into the prison, and among fourteen or fifteen prisoners pointed out a 
‘hunchback (who had only been an hour in the prison) as the murderer. He protested his innocence, but on 
being taken back along the road was recognized in every house where Aymar had previously traced him. This 


So confounded him that he confessed and was ultimately executed for the murder. 


During the process of this wonderful experiment which occupied several days, Aymar was subjected 
to other tests by the Procurator General. The hedging bill, with which the murder was committed with three’ 
{ ne Ss hue 0 
others exactly like it, were secretly buried in different places in the garden. The diviner was then brought in; 


and hi 
is fod indicated where the blood stained weapon was buried but showed no movement over the others. 


Again t 
; hey were all exhumed and reentered, and the Comptroller of the Province himself bandaged Aymar's 


eyes and 
they h @d him into the garden, with the same result. The two other murderers were afterwards traced, but 
ad 
divans “Scaped out of France. Pierre Gornier, physician of the Medical College of Montpelier, has also 
an 
acount of various tests to which Aymar was subjected by himself, the Lieutenant General, and two 


osture; but they failed to discover a trace of deception; and he traced the course 
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thousands of years ago the great , 
these atoms of solid, liquid and firy substances originat ae os 
“marut’. This word “marut” should not be taken to mean what we call air (vayu); in this 


e from much subtler atoms of 


vayu, atoms of solid matters, liquids and fire are mingled with those of subtle “marut”. Asa 


matter of fact, from the combination of these four the air we know has been formed. The 


ogee ee SE) oe ae an pe a eee ee eee ee 
of a man who had robbed the Lieutenant General some months before, pointing out the exact side of a bed on 
which he had slept with another man.” ( 


Miracles and Modern Spiritualism by Professor A. R. Wallace, pp. 56 
to 58, Edition of 1875) 


(Continued 16) 


It may be seen from the above account that energy was transmitted from the body of th 
to the path along which they escaped, the benches on which they seated themselves, Hiseed € pacaas 
slept, the bottle from which they had took wine and the children they came in contact with : on pals they 
effort the police could not trace them. Even after so many days since th "SSpite all their 


¢ Incident took place, Aymar through 
the marks they had le | : 


Powers that Constity 


his supernatural powers, was able to capture the thieves by identifying 


their route of escape. The human body is actually a receptacle of the tt behind along 
therefore obvious that curing a particular action, each and every objec te his Nature. It js 
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r and of physical sciences in genera, 


rsis of old found that all things in this world are mixed substances: only, in that substance 


the one among the five elements (earth, water, fire, air and space or ether) predominates 


lends its name to that substance." 


The subtle “marut” that Bhagavan Kapila mentions from which the subtle, invisible atoms 
of solids, liquids and fire have originated, has as its characteristic power only tactual 


sensation and mobility, and this is the reason why it can impinge on the subtle senses of 


the jiva ; it is from this impact that our subtle perception of touch arises. Hence it is that 
Bhagavan Kapiladeva has described this marut as a substance which, as an object of 
human knowledge, is endowed with tactual power. On an examination of natural 
characteristics of substances, electrical energy is recognized as the “marut-tattva” as 
mentioried by Kapila. The rsis have affirmed however, that even this subtle electrical 
energy or marut is subject to the cosmic reality of origination and destruction. Kapiladeva 
has mentioned a substance which is even more subtle than this marut - “aka$a” which is 


the origin of this marut (tattva). The secret of this pure and unmixed akaéga tattva has not 


pee oie 2 
15 : 


What we call “air” consists, in the main, of subtle, unmixed air atoms, this is why it is called air 


(vayu). The rsis have said however that this mixed substance, air, dividing itself into seven parts has 


pervaded the different worlds. These different kinds of air are called, (respectively) Avaha, pravaha, 


anuvaha, samvaha, vivaha, paravaha and parivaha. The air above the surface of the earth extending over a 


Space of 12 “yojanas” (a little more than 100 miles); above it lies a layer. consisting of relatively pure and 


radiant sphere of air called “pravaha”, this is what Western scientists call “ether”. The layer of air that 


Pervades the realms above is called “anuvaha” and so on. The knowledge of these higher spheres of subtle 


aj 
r has not yet penetrated into the domain of Western science. It is by mastering the ethereal sphere of 


la ” g . = 

Pravaha” that some among rajarsis (sage kings) of old could, as has been related in the Puranas and 
*lsewhere, journe 
today, 


yed to other worlds ; but with the extinction of ancient Indian science it sounds incredible 
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Occident. It is impossible therefore to reveal the nature of this 
the Occiaent. 


by making it intelligible to the | | 
t is through the yoga of samadhi that the Indian yogis had 


(‘the Void” as a Cosmic principle). They 
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tattva (Cosmic Principle) 
methods of Western science. | 
known the characteristics of the pure “akasa’ 
have stated that this subtle Cosmic Principle of 4kasa is perceptible by the jiva only ag 


pure “Sound” (Sabda). The rsis have affirmed that the nature of this pure Sound is anahata 


— not generated through physical contact of two substances. 

The rsis have distinguished “Sabdatanmatra” (sound as the subtle Cosmic element), the 

source of “akasa-tattva’”, from the ordinary sound that we hear. All sounds that we know 

through perception are produced by beating or striking of some kind or other. Within the 

auditory organ in our gross body called the ear there is a skin covering called tym anum 

(ear-drum); when struck by the air it vibrates: and, usually, our Subtle (j a 
(internal) auditory 


organ is activated - Nevertheless, when the external auditory Organ 
out of order, the subtle auditory organ which is j a i destroyed oris 
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personalities and saints of India is being proved by recent historical evidence. Whether it 

was on account of this or on account of the probable fact that Jesus had come to know 

something of the knowledge of yoga aquired from yogis of Asia Minor region who had 

been from an earlier age acquainted with it from yogis of India,6 in the Bible, there is a 

reference to the pure subtle sound as the ultimate source of this visible phenomenal 
world. The Bible says, “In the beginning was the word, and the word was with God, and 
the word was God.” The sound (word) that is mentioned here is not the sound which is 
produced by striking or beating. This pure akasa-tattva, which is perceived by the soul 
(ivatman) as anahata sabda and which lies at the beginning of Creation — that sound is 
indeed the ultimate material cause of the phenomenal universe and which seems to be the 
subject of the statement of Bible quoted above. The ancient Arya rsis too have described 
it as the Primal “Sabda-Brahman” (Brahman as sound) which is the Source of this visible 
world. There is no reason therefore to doubt that the Arya rsis knew everything about the 
science of this entire phenomenal universe. Though the knowledge of modern Western 


men of science is immense, compared to that of the Arya rsis it is only child’s play. 


Sixthly, in trade and commerce, in artistic skill and craftsmanship — all matters which 
professionally belonged to the “Vaisyas” the ancient Indians were in no way inferior (to the 
modern West). Even as far as the Rk Veda there is mention of ocean-going ships and of 
sea Voyages undertaken by men aspiring after money and wealth and in the Manu- 


Samhita, rules have been laid down regarding the customs duties to be levied on sea- 


es ee 


16 ; 
Evidence in abundance is now available regarding the fact that Indian thought and philosophy had 


Spr wks 
Pread to countries as far as Asia Minor; there is also abundant evidence now to prove that the Egyptians had 
receiy Pee : : 
€d their high level of (scientific) knowledge from the Indians in ancient times. 
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ncient Indians were adepts in traVellng 
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going vessels.’” From this it is 


on the seas. It is learnt from Sayan . 
of Tugra had conquered an island arrivin | 
are mostly lost now. It is very difficult now 


ountries in the past two t 
from Indian texts : however historical accounts of other c 0 
seas y 


it is clearly establis 

three thousand years back are now available ; from these accounts it Is y : heq 
Europe. Wes 

that Indian ships carrying merchandise sailed to distant ports of Asia and p tern 


scholars have now indisputably ascertained that ancient Indians had set up colonies in the 
island of Java in the pacific ocean ; it has also been revealed in old Western books that 
Hindu colonies had been established in the island of Shokatra. It has been mentioned in 
ancient Roman history that two thousand years ago a mercantile ship had sunk in the sea 
in the North-West of Europe; a few young Indians who were on board the ship had 


managed to escape and were first brought to Germany and then finally to Rome. 18 Egypt 


in the North of Africa, was a special field for Indian trade and commerce iN ancient times 
In some places of Europe medals with Sanskrit inscriptions on them have b btained | 

ie vn ean o 
from this it can be definitely concluded that Indians us nee 


ed to fre uent 
Recently a highly respectable Japanese gentleman had CO i those places. 
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for Centuries identifi qd 
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17 Refer Rk Veda : 3.8.55.6, 5.6.88, 1.8.116.4 and the co 
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that; on the other side of the pacific ocean in the country 
has been revealed that from ancient times enactment of t 


been held every year and the kings of that region 
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The celebrated Roman historian Plini has mentioned this incident in his 
Chapt.67 Natural Histon» 
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vessel. The old Indian texts 


I, 


Ives as belonging to the Sun dynasty; it has also come to light that images of the 
emse 


u d there and old stone images of Lord Buddha have also been 


od Ganesa are worshippe 
g ered there. There is evidence in abundance to show that long before the European 
. cov i . . 7 
dis — Columbus had arrived there Buddhist preachers had visited this land. The 
adven 


as of many places of this region appear to have been derived from Sanskrit words; as 
nam 


for instance, the name “Guatemala” can be inferred to be a derivative of “Gautamalaya” 
(the abode of Gautama, the Buddha). The inference is therefore obvious that ancient 
indians had crossed the Pacific Ocean in their journeys to and from the American 
Continent and they had probably, set up colonies there too. Sir William Jones, the 
renowned President of the Asiatic Society, after having mentioned the evidence, among 
others, of holding festivals centering round the story of “Rama and Sita” in the South 
American country called Peru had concluded towards the end of the 18th century that 
probably the same race had settled in India and in the American Continent (Asiatic 
Researches. Vol 1, Third Discourse, P 426). There is no reason to doubt, however that Sri 
Ramachandra was born in the region of Ayodhya in India and that the regions associated 
with his memorable feats like Dandakaranya still exist in India. Particularly, from the fact 
hat old images of the Buddha have been found in the American Continent it can be 
alfirmed that people from Asia used to frequent the American Continent. Some ancient 
writers like the Greek historian Strabo have mentioned that Indian battle-ships sailed on 
he seas even in those days ; gems and precious stones of many kinds, gold, silver, 
Woolen and silken garments of high quality, various spices like cinnamon, perfumes like 


Sandal ron 
wood — all these things were exported from India to regions like Europe in ancient 
Mes. In foreign books 


f dealing with ancient history including the Bible, it has been stated 


at articlas Exported fr 


iS om India were received avidly by foreigners across the seas. There 
° reason therefore 


to doubt that ancient Indians excelled in trade and commerce. 
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s, carpets and decorations — all thes 


Abharata still 
n described in the Mahab : i 
poe rock-crystal described in the 


The dresse 
splendid seat 
artistic skill tha 
other country. The royal hall made of (transparent) 
Mahabharata in which king Duryodhana mistook water for solid ground and hard floor for 
water, ai seeing which he was completely bewildered— has such a royal hall being ever 
described in any other country? The temples of Ellora carved out of stone (on a hill) still 
remain unrivalled by any other people of the world. That rock-crystal was used in building 
palaces in India, is indisputable. There is no valid reason, therefore, to disbelieve the 
accounts given (concerning this matter) in the Mahabharata. 


Seventhly, from common customs and norms Of conduct 
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objects which demand considerablg | 


remain unsurpassed in any 


fa 
as to make US all marvel in astonishment. The all-round excellence of a country where 


mous line of the sage Garga discussed scientific concepts that are so Subtle and difficult 


wo 
advanced in knowledge — is it necessary to establish it by any other evidence? The 


man - even thousands of year before the battle of “Kuruksetra” became so highly 


Brahmavidya (knowledge of Reality) revealed in the Upanigads which has remained 
incomprehensible up till now even to eminent scholars of all other countries— that 
Brahmavidya, as the Brhadaranyaka Upanisad itself states, Bhagavan Yajnavalka rsi 
taught his wife Maitrey: thoroughly. Receiving this extremely subtle and recondite 
Brahmavidya from her husband revealed in that Upanisad, she grasped it completely. 
Kapiladeva had imparted the entire Samkhya philosophy to his mother Devahuti, and she 
too grasped it fully and thus, finally, attained the supreme state (of liberation). The 
Samkhya philosophy, it is true, has become widely known ; yet, how many persons are 
there who are,capable of grasping in full this knowledge of Sammkhya? And yet, in ancient 


times, even women in India were able to comprehend it thoroughly. Is more evidence 
needed to demonstrate the ancient glory of this land? 


The excellent state of law and order that the ruling ksatriya kings had established for the 
sound governance of the land passes our comprehension, in this polluted present society 
of ours. Kings justified their existence by looking after their subjects. Hence, they 
thoroughly knew the laws of politics. The politics of this land was based on a philosophy of 
life. The rules of law and jurisprudence that were current in this land have been mentioned 
incidentally in scriptures dealing with ethical norms of social conduct like Manusamhita 

and in historical texts like the Mahabharata. The political philosophers of the West, 


c i : ; : 
SmParing the norms that prevailed in this country with those of other countries, have 
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ome) 


= eople of n 
es aaa w and jurisprudence. 
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Indians in the excellence of their rules of | 


he Ramayana and the Mahabharata, casts a | 
on with our present-day society, like heaven itself. At ong 


cated to a life of strict asceticism who, afte, 


If one, after reading t 
society it appears, in comparis 
place there are seen holy men firmly dedi 
receiving Brahmavidya and concentrating their minds on the Supreme Brahman, Sitting 
still like the flame of a lamp in a windless place, spreading blissful serenity in all directions 
; at some other place, Brahmanas surrounded by thousands of disciples are filling the air 
with the chanting of melodious hymns from the Samaveda: at yet another place one can 
catch a glimpse of a large audience hall adorned with pillars with engravings with gold and 


silver and thrones glittering with gems and royal personages clad in gorgeous and 
precious dresses and adorned with crowns studded with glittering gems and jewels and 
ministers engaged in grave deliberations are dignifying the place by their majestic 
presence , again at another place Brahmanas Sages are seeing Seated in sacred yogic 
postures are discussing the nature of this phenomenal woriq jagat), the individual soul 
(jiva) and the ultimate Reality; and then one can Notice the spe ore 


Clacle of ‘ Ae 
_ themselves in archery of various kinds and the wielding of vatio Warriors training 


US Other 
and also training others in the use of them: turning one’s gaz Weapons as well 
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glance at ancient India, 


looking after matters concerning agriculture with royal Officials ; artisans and Craftsmen are 

seen making progress in the arts and crafts in which they exercise the expertise they had 

inherited from their ancestors, well-dressed servants and maids can be seen engaged in 

the service of their masters ; women, clad in beautiful dresses and covered with various 

ornaments are a source of delight to the society ; boys are devoted to their father, mother 
and the Guru and are assiduous in acquiring the knowledge appropriate and natural for 
their respective social castes (jati) ; the women are distinguished by a fine moral and 
religious sense, inclined to the practice of austerities, free from indolence, full of dexterity 
in all household duties and true associates of their husbands in religion ; the society at 
large is well-regulated and disciplined in the exercise of moral and religious rules of 
conduct ; families are the abode of holiness, love and peace; depredations by thieves and 
robbers, lying and hypocrisy are extremely rare : kings are earnestly sedulous in 
chastising the wicked ; the main object of his life is to promote the religion and prosperity 
of their subjects. This, then, is the ideal of ancient Indian society. The cities abound in 
multistoried buildings ; the main roads are broad and pleasant and occasionally sprinkled 
with fragrant water: the forts are constructed and protected with immense skill; the 
gardens filled with various charming objects, are like the windows of these cities; the 
villages are full of Brahmanas, Ksatriyas, skilful artisans, craftsmen and peasants, maids 
and servants, and every one of them is self-reliant; the village chiefs and the village 
guardians are perpetually engaged in rural amelioration and development; the fields are 
leeming with corns ; the large tanks, ponds and wells are filled with clean and tasteful 
Water ; guests are everywhere welcomed and lovingly entertained. This is the spectacle of 


ancient India that has been vividly delineated in old and authentic texts like the 
Mahabharata. 
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CONCLUSION 


Finally, what we would like to affirm is that though sadhakas endowed with supernatural 


powers usually remain hidden and thus keep their sadhana a secret, they have, 
nevertheless, been accidentally revealed sometimes even at the present age, and then, 
perceiving their supernatural powers all have marvelled. During the reign of (Maharaja) 
Ranjit Singh there lived a sadhu named Haridas who had been subjected to various tests 
by European officials. He would remain in a state of “samadhi” (deep ecstasy) for a very 
long period of time, withdrawing his senses from external objects and holding his breath. 
In the journal Tattvabodhini (in March-April, 1847) published by the “Brahma Samaj” an 
account of him (sadhu Haridas) had been given as follows : 

In Punjab, the royal domain of Maharaja Ranjit Singh, a certain yogi was seen who could 


remain under the earth as long as he pleased. General Benchra, a Frenchman who, 


' Suspecting the yogi (of being an imposter) placed him under the earth to test him, and 


along with another European official captain Wed was present at the time of the yogis 
emergence from under the earth. The following is a brief account of this incedent : One 
day, that yogi, at the bidding of Ranjit Singh, appeared before him and excepting the ears, 
the nostrils and mouth sealed all the other orifices of the body with wax and entering a jute 
Sack, and turning round the tongue (inwards) became like one asleep. Then the name of 


Ranjit Singh was imprinted on the sack 


; then his (Ranjit Singh’s) men placing it in a big 
chest locked 


a it and laying that chest under the earth sowed barley seeds on the earth 
ace 
above it. A security guard was posted there to keep watch. The yogi remained 


UNdergro 
Sound for ten months. Meanwhile, Ranjit Singh, to fully rid himself of all doubts, 


89 


both the occasions found him unconscioy, 
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v he was lifted up, he appeared to bg 
of his head felt very hot. Then 


be dug up and on 
d of ten months, whe 
s cold only the crown ; 
he normal state, he was then bathed in warm 


twice permitted the spot to 
in the same manner. At the en 
completely lifeless. His whole body wa 
his tongue was first pulled and brought into t 


e was kept un 
water. Within two hours he became as fit as before. During the period h pt under 


the earth his nails and hairs stopped growing. He has revealed that while lying under the 


earth he remained plunged in supreme delight.'° 


In the jamindari domain in the Sundurbans belonging to the big jamindars (land owners) of 
Bhukailasa, a place near Calcutta, a yogi was discovered inside an earthen mound in 


1833. A report on him was published in the Tattvabodhini journal in 1846 (?) in which it 


was stated that “he remained all the time unconscious of external surroundings; to break 


his state of yogic trance Dr. Graham held beneath his nostrils stro 


ae ; Ng ammoni 
even this did not disturb his trance : only a tremor occurred in his b nia gas; but 
fe) 


dy.” 


Recently, about half a mile away from the northern end of Calcut 
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< cannot be explained by modern Western science. There is no reason therefore to 
yogls , 


| any doubt regarding the supernatural powers of ancient rsis. Taking into account the 
fee . 


houndless knowledge of these rsis of old in all subjects, if any apparent drawback is 
10 ° per 


discernible in any matter dealt with by them, we should think that we have not been able 


properly to grasp what they really meant to convey ; we should not, on that account, 


proceed readily to criticize them. 


Chapter-4 


There jc ’ , : 7 
ST IS another reason for being skeptical about the all-embracing knowledge of the Arya 


ISIS that arises in the minds of 


F many in the present age. They say that for the system of 


Vision j i l 
" Into castes that has been prevalent in India must be approved by the rsis and in 


Ihe gc4 
© Sastras written by them th 


a ere is ample justification for this custom; in every text of 


Scri 
es "ptures dealing with social customs and norms) the Brahmanas have been 
ri 


ed 
48 the best of all and all others — kings, subjects, the rich and the poor have 
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the Brahmanas ; if, for instance, you are to Make 
ore : 


bef i 
been directed to low their heads rahmanas; the lame and the disabled may gg at 


gifts (dana) you must offer them to the B 
most some food, but it is the Brahmana who 


i -Sé av 
many places of the Smrti -Ssastras many rules h 


B 
Brahmanas. The authors of these Smrti texts are usually ian 
therefore that they have laid down these rules selfishly to promote the In S of thei 


rahmanas; it must be Said 


own caste. Even among those who belong to the other castes there are many who are 
seen to excel the Brahmanas in knowledge, intelligence and other qualities; hence, this 
“caste system” has no scientific basis of any kind; what lies at the root of it all is only 
selfishness. Owing to the existence of this caste system there cannot be any unity 
established in India, and this (lack of unity) is one of the chief causes of the present 


decline of India. So the rsis who have introduced this pernicious system of caste division 
— how can they be acknowledged as all-seeing and infallible? 


Regarding this our contention is that the caste division of Indig 


) does not actually spring 
from selfishness. Looking at the state in which this division of 


Caste prevails at present 
centeredness of the Brahmanas that has 
consideration of the } 
actually there is no reason to suppose that this is go. All the 45 


Brahmanas are the best and the highest in society; abundant eviden 
ce 

they deserve to be respected and served by people belonging to the re fo the effect that 

&T Castes _ 


Noined on 
worldly prosperity they enjoyed. The Brahmanas, the Sastras q 


many, no doubt, may think that it is the self- 
produced this system. Nevertheless, a careful 
Matter will Show that 


as declare that the 


But this high esteem towards the Brahmanas has not been e is true. 
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rich, for their principal activity is “tapasya” (practice of ascetic uld Never be 


never save money, except in period of crisis; they should ne 


Yer Tesort to 
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really deserve gifts and offerings. Thus in | 


e been laid down which favour th 


merce (aS their vocation) ; they should never become kings and rule us ; they should 
co 


never engage in the business of warfare unless pressed by circumstances; their main 
business, in short, is the pursuit of knowledge and ascetic austerities. Moreover, they 
should lie on beds made of kusa grass, and have simple and never Sumptuous, meals; 
they should never put on fine clothes and gorgeous dresses; their duty is first to acquire 
knowledge themselves, and then impart it to deserving and competent pupils. Those who 
have prescribed for themselves such a way of life — can it be said that they have affirmed 
the superiority of the Brahmanas to other castes for the sake of serving their own 
mundane self interest? As a matter of fact, those who are endowed with a nature of this 
kind in other countries of the world — are they not, even now, adored and treated with 
deep respect and is not an increase in the number of such people beneficial for the 
society? If it is good for the society, then is it not right that persons of all kinds, no matter 
whether he is a king or an ordinary subject, should earnestly try to fulfil the meagre 
material needs of persons of such an exalted nature who are so profoundly learned and 
austere in the exercise of asceticism and constantly devoted to the pursuit of knowledge? 
And should not the king be constantly Solicitous to extend full protection to them so that 
they can devote themselves to the pursuit of knowledge and practice of austerities, free 
from all worldly cares and worries. Indeed, if one carefully reads the texts composed by 
ihe tsis of old, one can easily see that it was only for the general good that the rsis had 
“9ed the people belonging to the other castes to serve devoutly the Brahmanas who 


We - 
re thus devoted to lapasya — self-negating asceticism. 


Therefore Judgin 
that th 
Center 


J from the point of view social order, it cannot be said that the reverence 
ae 
Brahmanas deserve according to the gastras does not originate from self- 


ed 5 
Ness. Nevertheless, the fact that the rsis have recommended the Brahmanas as 
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(dana) does not seem, from a perusal of their text, 
: 1 


ipients of gifts 7 
the most deserving recipien g einentr good social order. The act of Giving 


to have been enjoined only for the estab! 
signifies self-sacrifice; and this self-sacrifice ha 
act in the religious scriptures of all ed even thos iis. taehees, at de, aes 
praise self-sacrificing persons as highly exalted so | u 
acknowledged that the act of giving as a form of self-sacrifice is a virtuous act. The rsis, 
who possessed a supernatural power of vision, after knowing thoroughly the 
consequences of all kinds of human actions, have declared that this act of giving (dana) 
when it is aimed at Brahman-devoted, worthy Brahmanas who are engaged in tapasya 
does the giver immense good, mundane as well as Spiritual. A close reflection on the 
subject must also make us admit that every action produces an effect of some kind or 
other. As the offering of gifts is an action it must produce some s 
donor and the recipient (of gifts) and that effect (fruit) 


conditions of both. The receiver on receiving the gifts 


pecial effect in both the 
will depend to a large extent on the 


derives pleasure from it ; this is the 
direct result of the act of giving ; the giver too who gives with 

Pleasure, feels joy in hi 

; Joy in his 


heart at causing satisfaction in the heart of the recipient : th : 
’ e Satisfaction of th ‘ 
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causes pleasure in the heart of the giver. Gradually 


his Dleasy 
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y. The jivg leaves this world 
generated by the 


the ide 
samskaras only increase his delight even after death. Mo 
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this life ; so there is no reason to reject as irrational “ctions done in 
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s been described as an extremely Virtuous | 


e who do not follow any religioy | 
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is 


pleasure due to the receiving of gifts will not be the same in the case of two persons ie 
the same kind of wants. Hence the need for discrimination between the deserving and the 
undeserving in the offering of gifts. Poverty is not the only criterion in determining the 
fruitfulness of the act of giving. It is the rsis endowed with supernatural vision who have 
decided that the Brahmanas as with their single-minded devotion to Brahman are the 


fittest recipients of gifts; for the reason mentioned before it also seems to be justified by 


reason. 


On being asked by a gentleman regarding this matter recently, a sadhu Mahatma said 
—"In every country, as you know, there is a king (ruler); it is his duty to all that law and 
order is established among his subjects; therefore, a person who oppresses others and 
obstructs the rule of the king’s law is punished by the king by imprisonment ; while in 
prison he (the offender) is kept on a very meagre diet and made to work hard; some are, 
in the state of incarceration, subjected to physical torment ; some are even sentenced to 
death. Now seeing the pain inflicted on the convicted person if somebody offers him 
delicious dishes, the king does not become pleased with him; on the contrary he deters 
him from such action ; for such an act (of misdirected charity) thwarts the very intention of 
the punitive measure. When, on the other hand, the king’s soldiers go out on a military 
expedition to destroy his enemies and extend his royal domain, if a person comes out to 
serve and assist them and removes all their wants the king, on account of all these acts, 
Pecomes Pleased with him and even rewards him. In relation to the jivas of this world God 
S also a king indeed: like the mundane king He too punishes for their criminal acts 
Perpetrated in Previous births by making some of them blind, some others deaf or lame 
8nd yet others by rend 


; ering them impecunious ; these condemned persons are not the 
test recipients of the 


really virtuous act of giving; providing for them the means of 
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ecommended by the Sastras and it is certain 


opted by charity has been r 
Those who do so no doubt ac 
f God Himself is declared to 
ho are therefore the real and the beg 


est and the best recipients of such 


subsistence, prom 
our duty to do so. 


Brahmanas, through whom the glory 0 


the world, who are the 


founders and protectors of His kingdom, W 
benefactors of all His jivas — it is they who are the fitt 
gifts; by the offering of gifts (dana) to them the God Himself becomes particularly please 
and by making the giver renowned and joyous in this world bestows on him at the end (of 


this life) felicities like dwelling in celestial realms.” 


Hence, in whichever way one may consider the matter to describe the prescription of the 


rsis that the Brahmanas are the fittest recipients, in every respect, of gifts (dana) as 
rooted in selfishness is untenable. Let us now discuss the e 
divisions (jatibheda) in India. 


this Creation is extremely strange and mysterious; no object in thi 
s : 
to another; many thousands of leaves, for instance gro yee eee 


Won 
leaves are exactly alike. Again. twi @ Single tree, 3 
gain, twins are born at the same time fr 8nd! yet no two 
their case too, the mental characteristics and physica] appear om the Same Parents: in 
ances ar , 
en 


jivas, therefore ther itati : 
| : € are qualitative differences: among them fF ot identical. In all 
certain qualities ; and it is on consideration of Similarities jn ve Te are Similarities j 
ain EA Ss in 
les tf 
rees Tat . 
= is Sogn. ag Species 
os nd laga g trees 
9 Similarities si (a kind of 
(Castes) Saha , 


are determined; as for instance human beings, cows and t 
for instance there are diverse species like mangoes, ja 
flower) and so on. Among human beings also, considerin 
qualities, ancient rsis had divided them into four races 


Ksatriyas, the Vaisyas and the sidras. This division into 


Castes js Not ¢ 
Oo 
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quire considerable merit (PUNYA). But thy 


ssential basis of caste 


4 maginary; it is perennial; it originated immediately after the creation of Man. 
made and Tie 


xing of these primary races (varna oF jati) in ascending or descending order, 
he ml 


with t i being. In Srimadbhagavadgita 4.13 the Blessed Lord 
other ™! 


(Sri Bhagavan 


xed races have come into 


) has said : 
“cAturvarnyam maya srstam gunakarmavibhagasah.” 


according to differences in guna (innate qualities) and karma (activity or vocation) | have 


created the four varnas (castes). 


This visible world is made of three gunas — sattva, rajas and tamas. He in whom sattva- 
guna predominates, in whom the two other gunas, rajas and tamas are always dominated 
by sattva; who is, in consequence, straight-forward in nature and kindly in disposition, 
devoted to tapasya, compassionate towards all creatures, forgiving, truthful and 
unattached to things of this world— he is the true Brahmana®°. He who, longing for wealth 
and felicity in this and the other world, is perpetually engaged in vigorous activity, truly 
fearless, who nourishes, looks after dependents, who is intrepid, generous in giving, 
Zealous in removing the sorrows of others and not at the same time averse to discourses 
on spiritual matters— he. is the true Ksatriya (Ksat = distress or sorrow ; Ksatriya is 
ra it rent ome sa aie a ee or sorrow). Ksatriyas, however are 

ura)” or “asura”. This division into the “sura” and the “Asura” is also 


eternal: exicti . bal es 
al existing from time immemorial it testifies to the endless creative dexterity of the 


a he 


20 
The natural di 
Stimad ral differences among the three gunas (sattva, rajas and tamas) have been mentioned in 
Bhagavadgita, C 
NoWledge and delight - 


a 
Nd lastly, know tamo- 


hapter 14 and in other texts. “Generally speaking sattva- guna is that which causes 
and know raja- guna to be that which springs from desire and impels cne to action ; 


¢una to be that which consists essentially of delusion, ignorance and sloth”. 
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wo primary natures has bee, 


petween these | 
ho is even less Interesteg 


hagavadgita. He, W | 
s for enjoyment of happiness by making 


d commerce, craftsmanship and go 


verse. The difference 

sfimadb 

specially mentioned in Chapter 16 of Srima | 
ote} i i jon 

in the cultivation of knowledge and jaiuralty long 

y through agriculture, trade an 


ya. Even among the Vaigyas there e ; 
Those who are of the “daiva” type 


Creator of the Uni 


prunes ie xists the two-fold distinction 
on— he is the true Vals 


between the divine (daiva) and the demoniac (asura). 


while earning and saving money, avoid duplicity, hypocrisy and cruel conduct and are 


praised in society as generous, honest persons. The Vaisyas who are naturally of the 
“Asura” type have an opposite nature (and character). Those, who are incapable of 
cultivating knowledge owing to the predominance of tamas, whose natural vocation is 
therefore is to work at the orders of others with docility and subjection (to the masters) 
who, Pa devoid of the enthusiasm which is characteristic of Ksatriyas are incapable of 
engaging in the natural activities of the Ksatriyas or the Vaisyas, who t 


| herefore inevitabl 
take to some kind of servile vocation or other they are the true 


SUdras. Among them 


also there prevails the two-fold distinction between the divine (Sura) 
and the demoniac 


(asura). 


That caste division is based on innate qualities, characteristics g d 
Nd Natur ies 
d the al activities is 


. . Cu i 
the form of a python (ajagara) which occurs in the Mahabharat a king Nahusa in 
181. It is quoted below : = Yanaparvan Ch | 
: apter 


thoroughly known from a dialogue between Yudhisthira an 


Sarpa uvaca (The snake Said) 


brahmanah ko bhavedrajan vedyarh_ kifica yudhisthj 
Sthira, 
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oh vraviyyatimatin tvam hi vakyaih Samanumimahe. 


‘Oh king Yudhisthira!” The snake said : “who is Brahmana and what is the object of 
ah knowledge? From your words, you seem to be an intelligent Person; so answer this 


question of mine. 


va 
Mh 

and Yudhisthira uvaca (Yudhisthira said) . 

Y Off 

able « satyam danam ksama Silamanrsamsyam  tapo ghrna, 
tion: drsyante yatra nagendra sa brahmana iti smrtah. 
Sten! 


bie Yudhisthira replied: “oh king of serpents! he in whom truthfulness, generosity in giving, 


tab forgiveness, character, absence of cruelty, practice of austerities and compassion are 
noticed has been called the true Brahmana.” 


them 
oniag 
* * 
si Sarpa uvaca (The snake said) : 
) 
9 i 
ye Caturvanyam Pramanafica satyafica brahma Caiva hi, 


Sudresvapi ca Satyanca danamakrodha eva ca. 


anrsarmsyamahimsa ca ghrna caiva yudhisthira. 


The S . 
' Nake said : Oh Yudhisthira! It is the Ve 


; das that have enjoined the four-fold division 
“amas” (castes) 


and it is the Vedas which constitute the authority regarding this 
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ally true. (Nevertheless) truthfulnes, 


Vedas are etern . 
d the ved d kindness may exist Vey 


qd cruelty, non-violence an 
; s to possess all these qualities, even thoug 


division into (four) castes an 
generally, freedom from anger an 
among sudras, (but should one, who happen 
he is a Sudra by birth, be regarded as a Brahmana). 


Yudhisthira uvaca (Yudhisthira said): 


sudre tu yadbhavellaksyam dvije tacca na vidyate, 
na vai sUdro bhavecchiidro brahmano brahmano na ca. 
yatraitallaksyate sarpa vrttarn sa brahmanah smrtah, 


yatraitanna bhavet sarpa tam sudramiti nirdiget. 


Sarpa uvaca (The Snake Said) - 


yadi te vrttato rajan brahma 
: nah Prasamp 
Miksitah 


vrtha jatistadayusman krtirya 
; ; “lYavanna Vid 
yate. 


Oh blessed (with a long life)! If the identify of a Brahmana is q 
“A'S det 


characteristics then as long as these characteristics do not f 
unc 


ce | 
tion one’s = Natural 


One is a Brahmana is a delusion. 
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Yudhisthira uvaca (Yudhisthira said): 


jatiratta mahasarpa manusyatve mahamate, 
sankarat sarvavarnanam dusparikseti me matih. 
Sarve sarvasvapatyani janayanti sada narah, 
vammaithunamaho janma maranafica samarm nrnam. 
idamarsam pramanafica ye yajamaha ityapi, 
tasmacchilam pradhanestarh_ vidurye tattvadarsinah. 
pramnabhivardhanat purhso jatakarma vidhiyate, 
tatrasya mata savitri pita tvacarya ucyate. 
ae ‘tavacchidrasamo hyesa yavadvede na jayate, 
tasminnevarh matidvaidhe manuh svayambhuvo'vravit 
krtakrtyah punarvarna yadi vrittam na vidyate 
samkarastatra nagendra balavan prasamiksitah 
yatredanim mahasarpa sarnskrtam vrttamisyate, 


tam brahmanamaharmpirvamuktavan bhujagottamam. 


Yudhisthira said: Oh great-soul serpent! It is difficult ascertain the race (jati) among human 
bej 
°INgs for there are admixtures found among all races (varnas); for, all kinds of human 


beings give hj ie od 
YS give birth to Offspring in all kinds of women - besides, birth, death, speech and 
“opulation exist @ 


" qually in every human being. Affirmation as to that given by the rsis is to 
* Tound in man 


Sc tras like “ye yajamahe” ; (whether we are Brahmanas or not, we are 
Ormin Ran 3 
9 yajfia ; in case the “yajamana’— sacrificer— is a non-Brahmana there are 


ules. whj ’ 
Ch prescribe how by the application of different mantras, the yajamana may be 
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eligible for the performance of the sactifig 
mes 


sential principles) 
rable thing. The birth ceremony of the 


sO that he beco 


| are those who FECOgnizg 
S 
ers of tattva \¢ 


d into a Brahmana 
Hence, the true KNOW 


turne 


ec d most desi 
an 
ase pa f the umbilical cord ; whether at that time hig 
man is performed before the severance 0 eas ss cuiainetmsorencielny, 
father is the acharya and mother goddess Savitri— Was a | 
ane iid is no differen 
finally resolved by the great Svayambhuva Manu thus : the male child | from 
| 
a sudra until he is inducted into the Vedic order. Oh king of serpents: if, even after the 


performance of the respective sanctifying rituals (sarnskaras) of the varnas, these native 
qualities (vrtti) do not exist, you should conclude that in such a case, the element of racial 


admixture is dominant. The man in whom now pure and refined (natural) qualities are 
found— it is him that | have described before as Brahmanaa. 


Hearing this correct answer Vrkodara (Bhima) was released from the oppressive coils of 


the serpent and king Nahusa too, freed from the Curse, Cast off his b d 

bat : O 
From this it becomes clear that the Brahmanas (as a caste) were dict y of the python. 
received the name of Brahmana on account of devoti a peishe Sess 


7 On to 
qualities and represented as worthy of reverence from oth a apasya ene Oue 
ea ers, 


That the caste division described by the ancient rsis 


. wa 
qualities (characteristics) s 


is also corro ies on 

has been stated in the Chandogya hes, i oe a me "ip Hiotes 
4, section 4 that when a boy named Satyak 
belonging to the family line of Gautama, and 
to have him (the great rsi) 


(Master) asked him to whi 


Mave 
Proag 8) Chapter 
| Prostrating before jy; hed an a | 
as his Guru and have initiation (diks M ex arya rsl 


ch caste he belonged : at this the b oe 


oy 'eplieg ne 8 achs 
h 
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this ; for when he asked his mother about this she said— “she had been devoted to 
know ’ 
service of many guests an 


(family name). All she knew was that her name is Javala and that the 


atyakama”. When the boy made this reply to the acharya, simply and 


d visitors, and got him as her son in her youth ; so she did 
the 
not Know his gotra 
name of her Son is S 


humbly, the acharya remarked, 
d in any other caste except the Brahmana’. He therefore decided that 


“he kind of truthfulness and candour that this boy shows 


s rarely to be foun 


this boy must have been a Brahmana by caste. 


Erom this it is clearly demonstrated that one’s caste is determined by one’s natural 
qualities ; this system of caste division that prevailed in India was not determined by the 
colour of one’s skin (varna). The present day notion regarding this is not correct; it is 
mentioned in the $astras that the great rsi Bhagavan Krsna-Dvaipayana himself was dark- 
complexioned. Gayatri, in Her form as Narayan, who is worshipped by all dvijas, (twice- 
born— the three higher castes) is black in colour; the Lord of Death, Dharmaraja who is 
always calm in His appearance has been described by the rsis as dark-coloured. In this 
land of India, from ancient times, all the colours in the complexion of all the four castes 
have existed — as is known from all authentic records. Sri Krsna, Arjuna and Draupadi all 
had a dark complexion, Sri Ramachandra was “Syama” (the colour of storm clouds or 
tenet pe in complexion. pence, the opinion of those who nowadays affirm that 

ivision between Aryan (Arya) and non-aryan (Anarya) caste division was 


introduced j 
ced is not supported by the authors of the Sastras— the rsis. 


Though 
Caste divici i : 
ener division is primarily a matter of innate qualities (gunas), the rsis have also 
arm fi | 
a (natural activity) as a determining factor. “Jati-bheda” (caste division) 


88 Created b 
t Z 2 
¥ the conjunction of both “guna” and “karma”; this has been mentioned in 
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gita. Generally, in the normal state 
0 


t from Smadbhagavad 
ccording to their own interna 


ective external activities a 
as their vocatio 
ns). He wh ie 


the earlier-quoted statemen 


society, people choose their resp 
) and then adopt them ( 


character and disposition (prakrti 
d refined, whose heart is not naturally 


mind is calm and steady, intelligence sharp an 
drawn towards acquisition of worldly felicity and prosperity, 
drives him to the cultivation of knowledge and practice of religion — such a person will. if 


whose temperament naturally 


there i 
a is no social obstacle, naturally engage in the activities of acquisition of knowledge 
an ob . . 7 . 3 
: servance of religious conduct. Similarly, he whose mind is primarily concerned with 
oss and gai i 
gain and is specially competent to judge in these matters, whose mind ji 
; ind is 


y p 


adopt trade and co 
- ' 
merce (as his avocation). In like manner. it is al 
, I{ Is also natural for 
a 


person of a brave and valli 
valiant nature to be drawn towards martial activiti 
Ivities. Nevertheless 


es, 


el 


Consequently havi 
y having adopted a vocation that is uncongenia| Nature and adopt them 
ial t | 


inner nature cannot be d 
ev ot 
alien to his natural bent mie and as a consequence of moat) temperament, their 
, gradually his inner and j INQ to a busi 
innate disposi Usiness that is 
si 


to suit hi | 
it his vocation. However, though a tion too b 
Person of super “comes perverted 


comparati j | 
paratively inferior kind of activity (vocation) is qd lor nature by 
egraded adopting a 


character of the ad ivi 
opted activity, a person of inferior and thus 
nature, by adoptin "resembles the 
9 a high 
d hi Ser vocation 
Sher activit 
d Y not being 


person of inferio 
r nature takes to a hi a 
i m 
gher vocation, such a ‘i Petenthy. Hen 
rSon SNCS, if 
» ta 


is not elevated in the 
same degree; on the c 
: ontrary, the 


congenial to i 
the person of inferior nature cannot be rf 
? pe orm 
e 


society he lives j ; 
ene tear In and it tends to make the incompetent a n 
r ' —_ 
ypocrite. The acarya rsis, therefore, by obs gent of Ill-Choge Pollutes the 
: : erving 


Viner 
the natura) vcation 3 
Walitiag : 
an 
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f human beings, ascertained the caste and laid down rules as to which sort of 


a jes Oo . 
activitl vould do which kind of work; but they have at the same time also forbidden the 
ns , : ae 
perso ice of higher activities for persons of inferior nature. All this is based on 
performa 


science— does not spring from selfish motives. 
in the present age the Brahmanas and the other castes are firmly organized among 
themselves to the exclusion of others and thus segregating themselves from one another. 
it was not so however during the “Satya yuga”. Then it was sattva guna (the Cosmic 
Principle: of purity and clarity) that was predominant in all jivas; hence, differences in the 
natures of jivas were less marked ; nevertheless, for the preservation of society, difference 
in vocations are, in all ages, inevitable ; it was by one’s karma (activity or vocation) that 
one’s caste was selected in that age; however, differences in innate qualities (gunas), in 
however slight a degree, of course existed —- even in Satya yuga ; indeed it was these 
(qualatative differences) that led to different vocations for different people. Later, at the 
advent of “Treté yuga”, owing to the increase in rajoguna, the various castes, being 
Classified according to both guna and karma came to be organized and ordered 
hereditarily and thus separated from one another. 21 In that age, gunas began to accord 
with the karmas. Still later, in the “Dvapara yuga” these orders became much more 
hardened; for different castes diverse codes of conduct and behaviour were introduced. If, 


ing @ . er ; sits . , : 
Person of superior excellence activities and mental disposition of an inferior quality are 


fo A NE, me 5 


24 
It can : . 
change, th not be denied that under the influence of the power of time the inner dispositions of jivas 
* ING naty : nae : . 
Winter Re; ral dispositions that are developed in all creatures when Spring comes are not noticiable in 
“uring o 
Ons - . 
above, NS ; if one ponders these matters calmly, one cannot have any doubt regarding what is said 


n knowledge ; dogs for instance are sexually excited during the rains ; they are not so 
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‘unctions in Smrti Sastras like Manusamhita to degrade him — 
junc | 


: in . 
manifested there are | (such injunctions) came to be ignoreg. ON the 


are found — though, in actual practice they 


fm 
other hand, with the minds o | . 
tamas it became virtually impossible for people belonging to the lower castes to tb 


admitted into the higher castes by virtue of self-purification through exercise of ASCeticign, 
(tapasya). With the advent of “Kali yuga”, the sinful propensity having naturally INCreased 
men have almost forgotten that the ultimate basis of caste difference is their innate 
dispositions and natural activities (guna and karma). At present it is one’s birth, one’s 
ancestry or family line that is the determinant factor; his innate qualities and naturally 
congenial activities have now ceased to be matters that deserve to be considered 


Seriously; he continues forever to belong to the caste that he has been born to. It is true 
that if he commits an act which is highly subversive of curr 
Sometimes ostracized and degraded in Society; but such rules of Social ostracism often do 
not hold good for the dissolute rich. It is not Hight however 
regarding “Jatibheda”, the so Called “caste division” 


ent social rules of conduct heis 


to hold any considered view 


; > aPProved by th 
Manner in which this system of “Jatibheda” has changed with th oe 
© ages |i 


ing this an authe 
arata, 


and so on, and been degraded as at Present,— regard ke Satya, Treta 


be found in the passage quoted below from the Mahabh mS €vidence can 


In the dialogue between Bhimasena and Hanumat, the king of VA 
n 
occurs in Chapter 149 of the “Vana Parvan” of the Mahabharata jt aras (Monkeys) which 
| 
when Bhimasena expressed hi Nas been 
at the t 
e influence of t 


S wish to have a vision of Hanuma related that 


the sea, the great lord of the Vanaras said that under th 
of the age (yuga dharma) his form had now been chang 


assuming that vigorous and effulgent form, Bhimasena w 


ime 
he dg 
ed and Ven if he ian 
ould not be able to ei in 

in it. 


Of crossing 


Minant spirit 


At 
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en becoming more and more dominated by rajag aif 


l eated t fiana | 
ty this Bhimasena specially entr he son of Afijana (Hanumat) to describe at length the 


th, alterations in his form that had occurred with the changing times (ages). The dialogue that. 
: ansued between them is quoted verbatim from the original Mahabharata below - 
ah 


; Bhimasena uvaca : 


Cli 
| yugasamkhyam samacaksu acarafica yuge yuge ; 
Abe ee a aay = 
: dharmakamarthabhavamsca karmavirye bhavabhavau. 
Me 
Ones 
ture! eres 
: | Hanumanuvaca : 
Idere te 5 : 
i krtam nama yugam tata yatradharmah sanatanah, 
S tru : 
im krtameva na kartavyam tasmin kale yugottame. 
ek 
enc Sg st Nese cing eee 
| na tatra dharmah sidanti ksiyante na ca vai prajah, 
vier 
. tatah krtayugam nama kalena gunatam gatam. 
i ¢ 
Tre k * * * 
€ cal ‘ zs ‘ 
na tasmin yuga-samsarge vyadhayo nendriyaksayah, 
nastya napi ruditam na darpo napi vaikrtam. 
wl a4 
rr na vigrahah kutastandra nadveso na ca paisunam, 
ao nabhayam napi santapo na cerya naca matsarah. 
or | 
pi 
ji tatah paramekam brahma sa gatiryoginam para, 
@ Ssh Bs 
| ny atma ca sarvabhitanam suklo narayanastada. 
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yah gudrasca krtalaksanah, 
brahmanah — ksatriya vaigyah sidrasca . 
krte yuge samabhavan syvakarmaniratah prajan. 

samasrayam samacaram samajnanafica kevalam, 


tadahi samakarmano varna dharmanavapnuvan. 


ekadeva samayukta ekamantravidhikriyah; 


prthagdharmastvekaveda dharmamekamanuvratah. 


caturasramayuktena karmana kalayogina, 


akamaphala-sarhyogat — prapnuvanti param — gatim. 


atmayoga-samayukto dharmo'’yam kr 


: talaksanah, 
krte yuge caluspada-scaturvamasya SaSvat h 
. a C 


etat krtayugam nama Talgunya-parivarii 


tretamapi nivodha tvam yasmin 
Sattam 
Pravartate 


padena hrasate dharmo raktatam yati os 
a 
SalyapravittasSca narah kriyadhar cyUtah, 


tato yajhah pravartante dharmasca Vividhah 
2 ; 2 | krive 
tretayam bhavasarmkalpah kriyadanaphalop "Yah, 
gah. 
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pracalanti na vai dharma-stapodana parayanah, 


svadharmasthah kriyavanto narastretayugebhavan. 


Dvapare ca yuge dharmo dvibhagonah pravartate, 


vesnurvai pitatam yati caturdha veda eva ca. 


tato’nye ca caturveda — strivedasca tathadpare, 


dvivedascaikavedasca - pyanrcasca tathapare . 


evam sastresu bhinnesu vahudha niyate kriya, 


tapodana pravrttaca_ rajasi bhavati praja. 


— 


sattvasya ceha vibhramsat satye kaScidavasthitah. 


Satyat pracyavamananam vyadhayo vahavo’bhavan, 


kamascopadravascaiva tada vai daivakaritah. 


Yairadyamanah subhrsam _ tapastapyanti manavah, 


kamakamah svargakama_yajfiamstanvanti Capare. 


evam dvaparamasadya prajah ksiyantyadharmatah, 
Padenaikena kaunteya dharmah Kaliyuge sthitah. 


tamasam yugamasadya krsno bhavati -keSavah, 
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edacarah prasamyanti dharmayajhakriyastatha. 
V . 


itayo vyadhayastandra dosah krodhadayastatha; 


upadravah pravartante adhayah ksudbhayam _ tatha. 


yugesvavartamanesu dharmo vyavartate punah, 


dharme vyavartamane tu loko vyavartate punah. 


loke ksine ksayam yanti bhavaloka-pravartakah, 


yugaksayakrtah dharmah _ prarthandni vikurvate. 


etat kali-yugam nama acirat yat pravartate, 


yuganuvartanam tvetat kurvanti Cirajivinah . 

Bhimsena said, oh great hero! The number of ages, and the kind of social codes of 
conduct, religion, nature of worldly desires and state of Materia] Prosperity id Hens 
powers and the genesis and destruction of good and evi effects_ te ons : €as, actions, 
Hanumat said, my son! The age in which the Perennial religion (dharma a sl all these. 
prevailed is called “Krtayuga” (Satya yuga). In that best —the higher Law) 


| Of all ages all 
actions would be accomplished, no deed would remain iNComplet T 
©. This is 


Shed). Then 
Me j 
that age (Krtayuga) there was no disease, no weakness Or defe 


(Contemplated) 
Why it is called 
ts dom; Charma did not 
Minance declineg | 

Ct of the a . In 


“Krtayuga” (the age in which everything is fully accompli 


languish nor the people suffer; later, with the passage of ti 


feeling of malice or envy, no object to lament on. At that time there w Se organs, no 
as 


Ng, fe 
ar, Menta! angy; 
110 'Sh, 


hypocrisy, feeling cf hostility, laziness, ill will, duplicity or cunnj “"rogange 


y of jealousy and intolerance of other's prosperity. Then the supreme Brahman, the 
env | 


| goal of the yogins, was the soul object of meditation. Narayana, the Self (Atman) of 
fina ; = is 

| beings Was then white in colour. Brahmanas, ksatriyas, vaisyas and $idras were all 
a 


cognized then by their own actions and the people were engaged in activities that were 
re 
ongenial to their own natures and dispositions. All at that time had the same spiritual 
C 
support 
possessed the same knowledge and all the castes (varnas) attained dharma by 


(all were devoted to Parabrahman), all practiced the same rules of conduct and 


worshipping and meditating on Parabrahman and doing the same kind of work. All would 
be resting in the one Atman who is pure consciousness ; the one Pranava (Om ) mantra 
was the mantra of all, all performed the same spiritual exercise like listening to Vedanta 
and practiced the same kind of meditation. Through the performance of diverse religious 
rituals all turned to the Vedas which established the Unity of the one Universal Principle 
for knowledge ;as dharma followed that one cosmic Principle and the desire for the fruits 
of dharma being absent, men attained the supreme state through the performance of 
actions appropriate for the respective (four) stages of life (€4Srama). This dharma with its 
yoga of the Atman is the prime characteristic of Krtayuga; during this Krtayuga the 
perennial dharma of all the four varnas (castes) was catuspada, that is full and complete 
with “four quarters’. Now hear about Treta yuga which, on account of the admixture of 
rajoguna, is the age which introduces the practice of yajfias (ritual sacrifices). At that time 
nid eeniee by one quarter (pada) and the Immutable Visnu turns red in colour. 
fete an oe of ee ae “_ adhered to dharma which was ee 
thamae ine Y religions aap: (kriya); aie therefore, flourished ie that time oh 

an eye : rig by ae rituals, were introduced and all actions being planned ss 

| ruits, men attained all their desired objects by the performance of yajnas 


accom : : 5 
Panied by liberal acts of giving (dana). People then were devoted to tapasya and 
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d from dharma. During Treté yuga men, adhering to the Aharma 
ed iro 


dana: they never deviat performed the activities suitable for each varnag h 
as, 


iate for their own varn 7” are ; 
eaten dharma was diminished by two quarters (=half) and Narayana (Visny 
Dvapara yuga, 


llow-coloured; also, the Vedas were divided into four (sections). After that some 
became yellow- ; 


became versed in all the four Vedas, some in three of them, some in two and yet a in 
only one; some, again, became devoid of any knowledge of the Vedas at all. The Sastras 
then having become diverse, many kinds of activities (rituals) came to be introduced: 
people then became engaged in tapasya and dana, prompted by ideas dominated by 


rajoguna. Men being unable then to comprehend fully all the Vedas they were divided into 
many; owing to the decline in intelligence, only a few became devoted to Truth. Owing to 
the lapse from Truth, many kinds of diseases appeared and many kinds of desires and 


supernaturally caused calamities occurred. Tormented by these desires and diseases men 
Started practicing tapasya in order to prevent them (tapasya in other words was not done 
as it used to be in Satya and Treta 


the state of mind). Men began to perform various elaborate rituals and Sacrifices; some to 
fulfil their desires, some others for the attainment of Heaven, This diene i 
Dvapara yuga people suffered degradation through lack of dharma, Oh Bhi aa 
yuga dharma rests on only “one quarter”. With the C Masenal! In Kali 
by tamas, Narayana becomes black in colour; Ve 


d 


9°. which is dominated 
religions rituals — all these disappear. Natural calam 


©€S, dh bad 
ities like excesg; arma, yajna and 


V€ rain and draught. 


'Sturbances |ike 
: 2 co 

A4INg ideas iny “Se Of the 
and jana too declined ( That is to Say, even acts that nourish Olvin 
ld 


Onduct, iNSteag 9 to the 


moral defects like indolence and anger, mental troubles a 


ae ke Nd Various g 
hunger and fear appear in this age. Under the influence of 


me INExXorap 
age dharma dwindles to nothing ; men having languished, |e 


men, Wo 
unfitness of the agents and the extinction of the rules of c 
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yrishing become destructive). Thus dharma having declined owing to the j 
no 


nfluence of 
the age it begins to produce effects opposite to those intended. 


| have described to you 
ie nature of) Kali yuga which will start soon. Even those who live long follow thus 


the dominant trends of these yugas.22 

in very ancient times when one’s “jati” (race or caste) would be determined by one’s 
innate qualities and natural activities, wnen one’s jati would not be identified by one’s birth 
alone, rules governing social relations and norms of conduct were not as rigid as now: as 
evidence for this the following verses from the eleventh Book of Srimat Bhagavata are” 


quoted below : 


priyavrato nama sito manoh svayambhuvasya yah, 


tasyagnidhrastatonabhir - rsabhastatsuth smrtah. 
tamahurvasudevamsam moksadharma-vivaksaya, 


avatirnam  sutasatarn tasyasidvedaparagam. 


Se 


22 , . 
That with the passage of time all animals, even plants and herbs become enfeebled and smaller is a 


fact the evidence of which can be seen everywhere. Everybody can perceive the fact that animals like 
elephants, horses, do 


hu : ,; 
nated years ago used to assume protective armour which few nowadays are able to carry. Like bodily 
St 


gS, Cows and so on are becoming weaker and smaller. Even in Europe, warriors five 


ren | | 
fh mental vigour also is seen to suffer diminution everywhere. The theory of evolution that is now 

os | . ope 

ig ntin the Western world is unacceptable to our Hindu sastras and may be termed as fictitious. The same 
rue | | 

ofthe theory which States that human race has evolved from inferior creatures like the monkeys; there 


Sno evidence 


!0 prove this. In fact, the proof that human race existed perennially has been established with 
Glp of geolo 
“Pecifically discus 


the h 
gical sciences. The scope of this book, however, does not allow these matters to be 
Sed. 
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harato jyestho narayana-parayanah, 
i bha 7 


tesam va tad yannémna bharatamadbhutam. 
meta 


vikhyatam varsa 


am ni a harim, 
huktabhogam tyakte mam nirgatastapasa 
sa bhukta 


4 istribhih . 
upasinastatpadavin lebhe val janmabhistribhit 
tesa nava navadvipa-patayo’sya samantatah, 


karma- tantra-pranetara_ ekasitirdvijatayah. 


navabhavanmahabhaga munayohyarthasamsinah, 


Sramana vataragana atmavidya-visaradah. 


kavirharirantariksah 


Pravuddhah pippalayanah, 
avirhotro’'tha drumil 


a-Scamasah karabhajanah. 


ad appe Son Rsabha by name. 
ared as a Partial 
Inc 


; leads ty « arnation of 
orn to -) non, 
et him who were all Well-vars 2 Oksq (liberation), 
"on Was named Bharata; he Was a great bhaks (d bas as. The’ 
. . Q 
of Area (Varsa) Which had been known before as has ara eldest 
a a si 


yana, 
SINGS ther has ¢ oa nol 


ome to be 


known as Bharatavarsa after his (Bharata’s) name. After enjoying -his great kingdom he 
took sannyasa and left his home and by worshipping the Blessed Lord Sri Hari through 
tapasya, he attained the status of Bhagavan after three incarnations; of the remaining 
ninety nine sons, nine (namely, KuSavarta, llavarta, Brahmavarta, Malaya, Ketu, 
Bhadrasena, Indrasprk, Vidharbha and Kikata) ruled the nine regions of India. OF the 
remaining sons, eighty one became famous as Brahmanas introduced the “karma kanda” 
(Vedic sacred rituals like yajfias) and nine, after sedulously cultivating “atmavidya” 
(knowledge of the Atman) became masters in the supreme knowledge (of the Atman ) ; 
they became so thoroughly competent in finding out the Supreme object of spiritual quest 
(paramartha) that they lost all attachment to objects of this world ; they wandered about 
without any clothes to cover their bodies. Then names are : Kavi, Hari, Antariksa, 
Prabuddha, Pippalayana, Avirhotra, Drumila, Camasa and Karabhdajana. Seeing the entire 
universe, in its subtle as well as gross manifestations, as one with the Divine with whom 
his own self is essentially one they roamed in the world. 


Similar stories have been related in other Puranas also. From this it becomes clear that of 
ihe hundred sons that were born to the Ksatriya king Rsabha, the son of the Ksatriya ruler 


Nabhi 

bhi, ten took to the vocation of the Ksatriyas and becoming kings began to rule different 
Parts of India: eighty- 
“Phere of (Vedic) 
ecoming i 


One among them, becoming Brahmanas, who were pioneers in the 
karma, excelled in the performance of Vedic rights and nine others, 


- munt’s (sages) reposing in the self (Atman) cultivated the dharma that leads to 
'€8trictions regardj 
lime 


omes perfectly clear that during Satya yuga social bonds and 


= Ng caste division were not prevalent as they are now, people at that 
“ng Jenerally end 


Condy Owed with sattva guna there was not much difference in their 
t and behaviour 


» face or caste (jati) usually accorded with their activities or 
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just as with the change of seasons differences ocoy, ' 


vocations. Nevertheless, " 


degree of natural developmen 
change in the course of time the inhere 
nature of this caste division also has been transformed. 


The Truth-seeing rsis of old had ascertained that this phenomena! world is constituted o 
th 1 . . “ ” it9 t 
ree gunas (Cosmic Principles) : “sattva”, “rajas” and “tamas”. All these three gunas a 

1aS are 


indestructible and constitute the b 
ody of God as t avira ; ; 
nbiiiel Caceae he Mahavirat (as manifested in the vast 


The rsis have aff This is t who 
“ affirmed this. Thi he perenn; 
. | . nni 
S law is so inviolable that al law of the ph nt guna is 
vered that j © gro ©nal world. 
IN the Ww Ss Wor} 
; d 
Cannot be made Ong time Stern yw Of matter j 
ther Oper reache Mach} 
: iN€s, aft 
} er 


ations, eve 
" though the ae 4 State that 
Stitue al the 
nt y 


sas ats oF th 
e 


t and growth among trees, creepers and herbs, so vith | 
; 


nt faculties of human beings having changeq ; | 
al 


\ 


net 
na 
a 
a 
af 
ne 
lia 


nachiine remain intact. It is only later, after they have been Made to rest from work for a 
ong time that they again become capable of performing work. Thus, the period in which 
gattva guna thrives is called the Satya yuga ; when in the course of time, sattva guna 
giminishes in force the previously dormant rajoguna begins to manifest its power little by 
jttle. Thus, the age’ in which sattva guna, though dominant, is mixed with the activity of 
rajo guna is called Treta yuga and as sattva guna is even more diminished in force and 
rajo guna becomes predominant, and tamo guna is also awakened— that age is called 
Dvapara yuga. At last, when sattva is reduced to an extremely weakened state and even 
rajo guna becomes diminished in force, and it is the tamo guna that becomes 
predominant— that age in which tamo guna prevails, is called Kali yuga. Hence, the fact 
that with the change in the course of time the nature of scientific division into castes too 
has altered is indeed natural. Looking, therefore, at the present-day caste division, the 
wisdom of the ancient rsis Cannot be questioned in the slightest degree. 


Yet, though the present-day division into castes is not Scientific, can it be asserted without 


question that by its existence only harm has been done to this country and no good at all? 
Indeed, ‘Jati bheda” in some form or other is seen to be present in all other countries of the 
“orld. People retur 
Poor and the low ¢ 


*"stocratic people. 


ning from England have stated that, in the society of that country the 
annot take their meals seated at the same table with the rich and the 


i Not only that : if the son of a poor father, becoming affluent by virtue of 
* OWN intelligenc 


Pelonging to the Ia 


8 
Me table with 
‘llec 


ON that ; . eee 
Some Nat in all Present day societies in the world, the practice of caste division in 


Or 
T OF other IS prevalent and this practice being thus prevalent, all classes of 


©, knowledge and toil, attains the same status as that of people 
nded aristocracy, even then his impecunious father cannot dine at the 


Persons who are his (son’s) equals. Thus, it becomes evident on 
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ieties regard this as natural and do not repudiate, jf jn Othe, 
socie 


people belonging to oo ocieties concerned does not hinder people from Uniting 


societies the caste system of the s 


ffirm in the absence 
together for a generally salutary act, how can it be alfir ed, in of spec 
oge 


evidence that it is in this country alone, the custom of pad eee - by Casi 
dissensions among people of this country - has obstructed united action in any matter? In 
other countries of the world caste division, in most places, depends on the abundance 
paucity of money or wealth. In England even the eminent thinker Herbert Spencer and the 


famous theologian Cardinal Newman are not entitled socially to sit together at the dine, 


table with exalted lords (land-owners). A caste division of this kind is wholly alien and 


antithetical to the nature of the Indian people. tn this country, 


even today, dharma and 
jhana (knowledge) 


are more appreciated than wealth: however great a king may be, he 


ing a sadhu or a sannyasin clad in a single and small piece of cloth 
(usually, a loin-cloth) 


low seat - 


will, after approach 


It has been stated earlier that after the full-fledgeg appea 
'aNce of 


first filled with trouble and turmoil owing to internecine Clash 
es bet 


K . 
ali Yuga India Was at 
later, under the impact of foreign invasions, abductions aa en Sma ler 


: fe) 
afflicted and Oppressed for more than a millennium, has Now be Mination 
Co 
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fic | 


th and inner substance. That, under these circumstances, all kinds of social bonds will 
wo 


ioosened—isn't it natural? The Brahmanas, in the secure state of society of earlier 
be 


days being protected by the kings and their subjects were engaged from generation to 


generation in the practice of sacred religious rights, study and teaching without any 
disturbance and without worries of any kind ; they had no other vocation. They could, 
therefore achieve considerable progress in matters of religion and the pursuit of 
knowledge and coming in contact with them the common people were able to develop 
themselves in dharma, jhana and holiness. Since the introduction of alien rule (in India) so 
far from being assisted and encouraged by the kings, the Brahmanas were oppressed. 
Nevertheless, the assistance of Brahmanas being indispensable in all social rights and 
ceremonies the Brahmanas, though neglected by the kings, by receiving the cooperation 
of the common people belonging to Hindu society and earning their livelinood with great 
difficulty have somehow kept up their hereditary pursuits like performing sacred religious 
rights and by studying and teaching of sacred texts. But owing to the state of uncertainty 
in the means of livelihood and the society being filled with all sorts of troubles and 
corruption as an inevitable consequence of them, the Brahmanas had naturally lapsed 
from. their hereditary spiritual activities like the practice of austerities and meditation ; 
having fallen thus from their aim of life the sanctifying “sarnskaras” (sacraments, rites) are 
NO longer held in esteem ; even the holy sacrament of “Upanayana” (investment with the 


Sacre sili Loy , s : : 
d thread and Initiation in “Gayatri” mantra) has been, in most cases, reduced to a 
Mockery. Being shorn 


tr of samskaras and devoid of tapasya, the seed of Brahmana-nature 


al they received as 
Ahes. So ita | 
her, abandoning t 
“Mployag in Vocatio 


ancestral heritage is now almost extinguished like fire covered with 
they now deserve esteem from others? Consequently, many among 
he activities and the codes of conduct of their forefathers are now 


NS appropriate for the Sidras (for instance, services with salaries). But 


Lo. 


| of people existed in a, 
must admit that it is because a special class of peop dint 
an intelligent person 3 


d years of turm. 
ina at even after a thousan rma 
the cultivation of dharma and jnana th 
oo lete with dharma and jnana of our country, have not been 
sastras, replete wi 
and upheavals the sastras, | 
holly lost even today and the cultivation of knowledge completely extinct; and even the 
_ ‘ 2 . ‘ ; 
~ common people of this country have remained comparatively refined in their minds and 
devoted to dharma (righteousness). Indeed, even in this present degraded condition no 


other race has as yet been able to surpass them (the Indians) in true humanity and even 
in general intelligence they occupy the highest place in the world. 


€d for generations 

J time of troubles, 

ty ee the Other hand, the 
S Ss, 

War came aie POssegg 2 special 


. e ; 
Ne king after anothe, er 
and by the Consequen; : » O 
erj 


“Millennium jon, 
from India. 
Of division into 
like 
were specially involved: and people of all other cla 


€ared 


competence in the art of warfare; when Crises 


affected in the same manner. Hence it is that on © not directly 
another had occupied this land and left it ; © race after 


120 | * Patties and 


ream of blood India has been swept for more than a thousand years - 
sit 


» 4nd yet the Hindu 
ociety has been able, though with great difficulty, to preserve and maintain its existence 
: 


this Ksatriya valour has now been almost totally. annihilated and the a 
weapons has wholly disappeared ; indeed it is true that the knowledge of 


has diminished a great deal—which, under these circumstances, js 


rt of Wielding 
other matters 


inevitable 
nevertheless, it is mainly on account of the caste system prevailing in this country that the 


other branches of knowledge have not been wholly extinguished. The various classes 
being forced to depend on one another for the necessary commodities of life they have so 
far been mutually helpful and CO-operative; this is why poverty and misery have not been 


able to overcome this country in so considerable an extent. However, owing to the 
competitive tendency engendered by the latter- 


day policies in trade and commerce, food 
grains have been exported in large quantities to 


other countries, and as a result of this, the 
Stock of food grains has become depleted in India for some time past and for various other 
ted by perpetual famine. Daily necessities 


mported from other countries to India and 


feasons as well, India has become a land haun 
and commodities of other kinds having been ji 


*Pread to all parts of the country, the Indian traders and merchants who deal in these 


, i 
oMModities have become totally derelict: be 
“operation from the f 
Dly 


Sides, they are not receiving any special 
armers of this land; and, naturally, most of them have now become 


n 2 
280 in Poverty and general distress. Hence it is that people of all classes are equally 


g 
“Ser to earn their livi 
{ 
hat Comes their Way 
an aq na 
me, 
4 The pre 


Nd 
“bViously Matred 


Ng, no matter how modest it is, by resorting to any work or vocation 
and caste division among them has now been reduced to no more 
sent system of caste division in India therefore, though un-scientific 


by many drawbacks, it cannot be said that it has produced so far 
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this account (namely, this ma 


t to turn skeptic on 
ter of 


acts and it is not righ 


only evil eff 
wisdom of the ancient rsis. 2° 


caste distinction) about the 


eT 

23 How by removing the defects of the present cast 

s— to decide this is outside the purview of this book. Nevertheless, the attempts that are now bg; 
Ging 


e system and reform society by following scientis 
fic 


method 
made to reform society without taking any account of men's innate qualities and naturally congenial actiyi 
IVities 


in be accepted as scientific ; and the notion that failing to construct the society on a scientific b 
issol itrari isti 
ve arbitrarily the existing society will benefit the country does not seem to be justified. No doub 
superstitions exist in our present soci penne 
ety ; nevertheless, there exi 
, xist at the same time, man 
y good habits and 


modes of thought; through thi i 
gh this the purity and distinctiveness of our society are being 
preserved in a large 


, the dismal. condition within. So 


lly, 


ought i i 
Vv 


ilization and the 


wholesale imitation, 


Th i 
€ equality of men in all matters is the 


Spirit referred to prese 
above arises, | nisoclala 
,ina Nd politi 
many are doubtless inspired large measure, from it and is Political idea) of t 
excellence of equal-mj pired and delighted the moment heek Srounded in ie he West. Th 
nee qual-mindedness towards all bei y hear it. That i men h “ Competitive 
im IN Wh; rights’"— 


it is very natu 
ral that 
many would accept the aboy MOVable (livin 
: e 


View 
122 “nthUsiastiga, ewmate) h 
v. = 


| 


Ro 


member nevertheless, that, the Vedantic equality (samatva) is intellectual and spiritual equality; it does not 
re 


fy equality of capacity and competence (adhikara) in practice. What vedantic equality really is will be 


iy ae when we come to discuss Vedanta DarSana. This world has been created through diversity in the 
W by, manifestation of energy (Sakti); the power that is instilled into a poison tree is the very opposite of what the 
Chi creator of the Universe ‘has infused into the tree which gives forth ambrosia. Hence, owing to infinite 
base. divergences in the inherent powers, differences in the capacity and competence among various jivas are 
dt ‘ inevitable. Human beings, animals, birds, flies and insects are all alike so far as their jivatva (jiva-nature) is 


bitsy. concerned all jivas are created by God ; and yet, no intelligent person will, on that account admit that all jivas 


are equal in their capacities. Therefore, there being infinite differences among human beings as regards 


2 lar 

est power, there cannot be equality in respect of capacity (adhikara), though all are alike in respect of humanity 
lige: and some other (general) characteristics. Owing to this inequality of power, differences in their activities 
ieee ‘karmas) are unavoidable. Capacity and competence is the result of karma; hence differences in karma also 
svete inevitable. There is no scientific reason therefore behind the view that all human beings are equal in their 
spit capacity and competence (adhikara); it is based on mere passing sentimentalism and flimsy fancy. Even in 
fic. those countries in which social and political ideas are predominantly based on this concept of equality of 
rey diac aptitudes and capacities, this equality of capacities exists only in name, not in actual practice. In actual 
oft Practice it is only the exceedingly few powerful people who obtain high privileges; others only follow their 
xe eee that no as a be constructed on this unrealistic conception. The ancient Indian 
gent y is (based on) differentiation among classes (or castes). To divide human beings into special 


“lasses, takin 
5 g CO niz . . . és 
y one gnizance of their natural aptitudes for particular activities and thus to ascertain their special 


a | rights—this is the exce ent method of socie ds equals enderness < 

grate lowards the ee | ie rs : 5 : ; : : - 
more > fri | 

4 yer” powerful ; friendship, love if ee en es | 


lowards th 
icf e€ less OW ae ihe : a 
ty ue on this. To erful— this is the Indian vision of the ideal society. The social practice of India is based 
n rd an : 
164 r other person as one’s equal without being equal to him in power, falsely, from self- 


his is not the Indian ideal of society. 


Sponsibilit ae 
“ 8 person y for directing offices involving higher rights and privileges are entrusted in 
igh equal 
rig al rights 
(fe : S for all, w 
ue Punish the hen propagated, are apt to excite the people who may thus be driven to condemn and 


S and, in re 
onsequence, other people are oppressed by his selfishness and persecution, ideas 


nO Sita ®Spot; and q 
iat?) 4 ations N oubtless, through this, temporary benefit may result at other times and in certain 


evert : 
af heless, it becomes cl ; ; ee 
clear on reflecting on this maiter deeply that this view does not truly 
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human mind even during such times of agitation ; It is actually even 
f the huma 


ee ge ve though natural, tendency (of mind). Without being SUperior ty 


. ic negati — 
during such times, a perversion of a neg r try to obtain, better rights and privileges than aj 


worth, to obtain, 0 
others through any special power oF . Be tie i ncy of mi tab 
thers through unethical methods or unfair means is not right. This is that pecal ie Teneo ney OV ailns Which i 
others 


universal among mankind. Besides, every human being possesses, in greater or less degree, certain power 
which are common as well as certain powers which are uncommon; hence, every person has tights 
corresponding to them (these powers). However powerful a particular person may happen to be, it is wrong for 
him to try to eliminate these rights of others; this too, is a natural conviction of every human being. This 
conviction too being conducive to the aforementioned notion, urges men to prevent oppression. Nevertheless, 


the function of these two human propensities is only to punish and to overcome the oppressor. After that 


function is fulfilled that egalitarian doctrine is unable to render any appreciable benefit to the common people 
of the society. At other times too, if a good and honest person ha 


Ppens to hold this view his feeling of esteem 
for others may, no doubt in some cases, be increased ; but, inm 


ost cases, by arousing the competitive spirit it 


tends to destroy the peace and pure-heartedness of society. It is not rational therefore to try to build a society 


by adopting this unrealistic doctrine. 


munity 
progress and development of its own people and as a consequ 
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: . f Eve 
comparatively limited and constituted by the communion of o 
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own importance in the eyes of every other; as a result of this, the purit 
all these reasons, to try to establish the society on the competitive 


societies by totally rejecting the system of caste (class) division cannot 
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n 
general, it SaNnot b 
=) 


n 
me TEUOE Wadia 
In the present age the majority of men are not, as they wer 
guna and though the element of tamas is predominant in people in 


124 


1 


BOOK 2, SECTION ‘1’ 
INTRODUCTION 


another point of objection that is raised against the infallibility of the acarya rsis is : If they 
are really infallible how are differences of opinion possible among them? Wherever there 


eee 
age, difference in the nature and disposition of people are very great. Hence, differences in natural tendencies- 
in the sphere of conduct and behaviour are considerable. Reforming all the classes (castes) according to 
innate qualities of men in a manner befitting the place and time, adopting the teachings of the all-seeing rsis 
and establishing an order by the acceptance of the fit and the worthy and the rejection of the unfit and the 
unworthy indicated by the rsis, the attempt to avoid the evil and the harmful in the future is what seems to be 
the best way of reforming Indian society. However, men who possess the requisite knowledge and power in 
this matter are not found nowadays. Nevertheless, it must be admitted that in some cases some superstitions 
that prevail now are so harmful as to be intolerable for many people; people are apt therefore to totally 
dissolve all rules and customs that bind the society. The fact is, in this country at present, in all spheres of life, 
a terrible time has arrived. There is however one hopeful sign : sages (rsis) who are capable of building and 
reforming a society on a scientific basis have again begun to appear in India now and one hears that they will 
become Particularly active in days to come. From the manner in which Western physical sciences have 
advanced at present, the time is ripe for men all over the world to receive, even if partially, the ancient and 
Perennial spiritual philosophy of India. By taking into account of the historical phenomenon of the advent of 
{he British in India the rsis will now eeibie the glory of India, indications of this have begun to manifest 
Nemselves by slow degrees. So t 
‘ Seay a an initiati 
among i” Oe - ae re 
your societ 


om 
: YOU adore will soon reli 
NOWledge, 


he people of India! You must not give way to despair. By getting your mind 
ng the members of your families into your characteristic national ideals that 
main for some time, in patience and by increasing the force of character 
y try to make every village, as far as possible, self-reliant. The supreme deity 


eve all your sorrows and sufferings by revealing to you His pure Light of 
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e that one opinion or the other is erroneous ang if the 


f the other too may be so and ifit is | who have t 


n if my judgement is not infallible, jt ist 


is difference of opinion it must b 
opinion of one is false then the opinion oO 


= : 
decide who is right and who mistaken, then eve : 


erroneous judgement of mine that has to be regarded as my guide. Hence, with regarg), 


evidence (pramana) “authority” (4pta-vakya) ceases to have any Importance. 


Regarding this matter we hold that — these objections are raised because the manner in 
which the sacred texts were composed by the rsis is unknown to us. Our method of writing 


a book is this : we first think about a Subject, arrive at a conclusion or solution (mimarsa), 


and then, put all this into writting (a book) and publish it for the general public, not so was 


the method followed by the rsis. It is written in Chandogya Brahmana - 


“vidyaya sardham mriyeta na vidya musare vapet.” 


—Approaching the brahmana Vidya Knowled id: « 
: ek Bey Said take refuge in | 


me. Do not give me away to one who is unworthy and arrogant Pre OU. You Nourish | 
; Sery 


You will derive benefit from me. Me carefully 
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io! 
sly 


InM 


usamhita too the same prescription is found : 

an 

naprstah kasyacid Ssriyat na canyayena p_ rcchatah, 
janannapi hi medhavi jadavalloka acaret. (2/110) 


vidyayaiva samam kamam martavyam brahmavadina, 


apadyapi hi ghorayam natvenamirine vapet. (2/113) 


vidya brahmana metyaha Sevadhiste’smi raksa mam, 


asuyakaya marh ma da-statha syarh viryavattama. (2/114) 


yameva tu Sucim vidyat niyatam brahmacarinam, 
tasmai marh Srithi vipraya nidhipayapramadine. (2/115) 


—Do not impart knowledge to any one without being asked ; also do not impart knowledge 
'0 him who asks in an improper manner (by transgressing the rules regarding the right 
manner of asking questions— with humility and reverence). Even if he knows (the answer) 
ine intelligent person will behave like one who is dumb among people (in such a place). 
The Brahman-knowing person would much rather die than sow vidya in barren ground 
ae of grave crises. Approaching the brahmana Vidya said : “l*am your 
ace ea ; news protect me. Do not offer me to a person who has no 

, Only then will my power remain intact ; to him whom you know to be always 


living a holy life and will preserve me carefully like the trustee — to such a 


b 


1B 


t the old acaryas (teachers) never taught anyty, 


| tha , | 
Erom this it will become clear (to receive the knowledge imparted to him) 


is not fit 
without being asked and to one who Is n : pa 
as our present teachers do and their teachings né 


e cognizance of the asking pupil’s : 
tion : and even then, they never forgot to take cognizanc ft SKIN pupil's powe; 
question ; ! 


of comprehension.”4 


This is the reason why in all their books dealing with ultimate principles, the competence 
(adhikara) and the subject of enquiry have been ascertained at the very outset. In the 
Purva-mimamsa Darsana, for instance, the subject of enquiry and the competence of the 
pupil have been determined in the very first stra: “ 
desire to know the nature of Dharma) 
other than what has been asked abo 


DarSana too, in the very first sitra, “ 
°rahman.) 


athato dharmajijasa” (Then comes the 
and thus we are made to understand that no topic 
ut is to be found anywhere in the text. In Vedanta 
athato brahmajijiasa” ( 
, in the same way the nature of the subject aske 
the disciple have been determined. In the Patafijala 
yoganusasanam’” ( 


then comes the desire to know 
d about and the competence of 


. Yoga) Darsana by the siitra, “atha 

now the nature of Yoga will be ‘aught), the author hag stat 

outset the fact that it is Yoga which the disciple wants to know ab ated at the very 
about an 


alone that is the subject-matter of the text. Thus in the Sathkhya Da-< d that it is Yoga 
first sUtra, “atha Hvichadubkhatyantanivettiratyantapurussirth : arsana, again, in the 
srthah” 


(NOW the complete 
es ee, 


needed lessons. 


xceeded the limits of the subject, 


ation of the three kinds of suffering as the final goal of man is to be discussed), the 
$$ 
oo matter of the text has been determined at the outset. In the Vaisesika and 
sub) natoo the same method has been followed. 

a 


Nyaya 


pars 


t is also well-known that the ancient Acaryas (teachers), after ascertaining the 
competence and capacity of the students used to teach them orally at first, according to 
the questions asked by that latter. These terse Sayings that we now find in the form of 
siitras, have come down to us for many centuries through oral tradition ; in comparatively 
recent times, with the increase of the influence of Kali-yuga, through social turmoil such as 
anarchy, the overall excellence of the country declined and the agramas (hermitages) of 
the rsis became desolate ; when, on account of this, many kinds of disorder took place, 
apprehending the disappearance of those teachings, they were written down and 
preserved in book form. However these written texts were kept in the custody of the 
teachers; the pupils read copies of thege texts: it is only recently, during the British rule 
these texts have been published through the printing press for all to read. Hence, on 
Considering the methods of teaching employed by the acaryas it will become clear that, 
there is no reason to think that in these philosophical texts, the full knowledge of the 
Original acaryas has been revealed, and when differences exist in the receptive capacities 
of the disciples, and when the subject of inquiry is not the same in all cases, divergences 
n the imparted lessons are inevitable ; noticing only therefore, these divergences in these 

Philosophical texts one should not suppose that the rsis held contradictory views. Indeed, 

" one carefully examines the teachings as revealed in different philosophical texts 

(Darsanas), No real contradiction will be noticed. In many places, various modern religious 

“els, in Order to sustain their own views or through sheer mistake have misinterpreted 


th ; Rings 
= Philosophical texts ; this is why many modern scholars think that the teacning 
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tradict one another. The main reason for this js tha 
xts con | 


5 a 
d through sadhan . 
e in the present age, the rsis having Concealeg 
Nn , 


found in these philosophical te ‘cei ee ae : 
unless one’s mind has been refin 

ancient rsis are not fully realized. 
themselves and in the absence of comp 
(spiritual aspirants) and enlightened persons h : 
regarded as scholars and thinkers on account of thei 
even their commentaries, called “bhasyas” and “tikas” — are esteemed by the present-day 


scholars of our country as infallible as the texts of ancient Acaryas ; therefore, these latter. 


etent spiritual teachers in our society, Sadhakag 
ave become scarce ; hence, those who are 


r having read a number of books— 


day scholars cannot even dream, let alone wish, of finding any lapses or drawbacks in 
their (commentators’) interpretations ; the lessons one has learnt follow them all along 


without considering their merits and defects. It is the: method of teaching that is at fault, 


not the intelligence of modern scholars ; for, among them, there are many who are 


endowed with extremely subtle intellectual power Hence, through the grace of the 


Sadguru alone, | shall try therefore to demonstrate the flimsiness of the fancied 


contradictions in the teachings of the rsis and reveal the inmo 


ie St essence of the Sastras. At 
the outset therefore it is necessary to give some Proof of 


the fact that 
O 
regarding the absence of contradictions in the revelations o ce stete ions 


T the ancient a3 
fanciful and do not spring from blind faith ( ent acaryas are not 


in their teachings), 


It has been stated in Srimat Bhagavata, 11.22, that Uddhava h 
ee ad 
Krsfia about the reason why the spiritual truths (tattvas) h a 


Ways by different rsis. At this, Sri Bhagavan had replied 


Ked Bhagavan $11 
Ned in different 


“nner as we did 


ave been ascertaj 


in the Same 
above. The question and the answer are quoted below: 


Uddhava said: 
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kati tattvani viSvesa samkhyatanrsibhih prabho, 


navaikadasa pafica trinyattha tvamiha gusruma. (11.22.1) 


kecit sadvimsatirh prahurapare paficavirnsatirn, 

saptaike nava sat keciccatvaryekadasapare, 

kecit saptadasa prahuh_ sodaSaike trayodaésa. (11.22.2) 
i 

etavattam hi sarhkhyanamrsayo yadvivaksaya, 


gayanti prthagayusmannidarm no vaktumarhasi (11.22.3) 


Uddhava said :— 


— Oh Lord! Oh Lord of the Universe! the tattvas have been variously enumerated 
(counted) by the rsis ; | have heard that these tattvas have been counted by you as nine, 
eleven, five and three — as twenty-eight in all. (of these, which view is correct?) 

(11.22.1) 
~ Some say (the total number of tattvas) it is twenty six in all: some others, say it is seven 
" nine or six or four: yet others say it is eleven or seventeen ;others again declare that it 
'S Sixteen or thirteen, ; : 

(11.22.2) 
7 is Long-lived! the reason why the tattvas have been enumerated by the rsis in such a 
"ntlicting Manner, kindly explain to us. 
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$11 Bhagavan said - 


yuktafica santi sarvatra bhasante brahmana yatha, 


mayarh madiyamudgrhya vadatarh kirn nu durghatam. (11.22.4) 


naitadevarh yathattha tvarn yadaharn vacmi tattatha, 


evarh vivadatarh hetuh saktayo me duratyayah. (11.22.5) 


yasam vyatikaradasid vikalpo vadatam padam, 


prapte Samadame’pyeti vadastamanu samyati. (11.22.6) 


Parasparanupravesat tattvanarn Purusarsabha 


paurva nkhyanari 
Paryaprasamkhyanarh yathavakturvivaksitam. (11.22 7) 


-ekasminnapi dré 
Innapi drsyante Pravistanitardni ca 


; . 


(11.22.8) 
paurvapar ‘misari 
are cna misam Prasamkhyanamabhy 
é Viviktam yad Y ii 
yadvaktrarm grhnimo yuktisambh | 
avat. (11.22.9) 
anad a 
ee yavidyayuktasya Purusasyatmay d 
na sa a _ 
mbhavadanyastattvajfio JNanado a 
| havet 
(11 -22.10) 
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gq Bhagavan sald — 

_ Whatever the rsis who realized the Brahman have said — all this is right; all these 
yews are in harmony with one another, there is really no contradiction. Whatever has 
peen said by each one of them in accordance with my Maya 


(11.2.4) 


iS correct. 


— ‘the truth of the matter is not what you are Saying; what | am telling you is the truth’— it 
is my power of insurmountable avidya (ignorance) that is the driving force behind these 
persons who hold antagonistic views. (in other words, these contentious persons are 
subject to avidya, and thus mistaken). (11.22.5) 


— Owing to divergences among these powers differences of views, which are the cause 

of these antagonisms, appear, when they are endowed with “Sama” (serenity of mind) and 

‘dama” (self-control) these differences disappear and the antagonism too is dispelled. 
(11.22.6) 

Oh the great among the Purusas (Uddhava)! Owing to the interpenetration of the 
lattvas with One another and in accordance with the intention of the rsis who spoke about 
them differences have appeared in the sequence and number of the tattvas. (In other 
Nords, the intentions of the rsis, which depends on the nature of the query and 


“ompetence of the listener,— it is in accordance with this that the subsequent tattva 
(effect) 


latt 
Wh 


, é . eae 
Naving been included in the preceding tattva (the cause), instead of showing the 
“8S the effect as something different they have included it in the preceding tattva 


ich j ; ein 
Sh is the cause ; Sometimes, on the other hand, owing to the inherence of the caus 
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eo 
it in a revers 
xpressed | urred.) 
they have also € gs have OCC 
the effect, they ance among them difference ies 
tattvas and the sequ Fel} 


it becomes Clear that everywhere, jn the 


ae 
_— (on a close examination of their teachings) 


attva 
preceding tattva (the cause) or the subsequent t ( 


the effect) tattva has been included. (11. 22.8) 


— hence the ways in which they have stated the sequence and the number of the 
tattvas,— all these we accept as true, for they are all in accordance with reason. 
(11.22.9) 


—Knowledge of the self cannot come to one who is subject to avidya that goes back to 


the beginning of creation. Hence the other kind of man (who is free from the fetters of 


avidya) in their case becomes the knowledge-giver guru. ( 


you: should know the 
knowledge-giver guru, therefore, 


avidya and __ infallible). 


(11.22.10) 


as free from 


f Divi 
of the Bh ita ] a aoe _ 
. | epereoale Maharsi Vedavyasa, While descripj tterance In Chapter X 
manifestations (vibhiti), has said in Sloka twenty-six - “Siddha "9 His Ireatest Di 
| | | six: ana. IVi 
means that He is manifested in Kapila muni, the greatest am ADilo ia 
CF St amon 


134 


rder ; hence in the enumeration of the 


the effect) the other (the cause o, 


0 : : 
‘ny shankaracharya has, in his own commentary on the Bhagavadgita, explained t 


his part of 
he sloka in this manner : “siddhanam janmanaiva dharmajfianavairagyaigvaryatigayam 
Ny praptanam kapilo munih” — “Kapila muni, who is the greatest among those who are from 


, hy their very birth, endowed with dharma, jfana, vairagya (non-attachment) and supernatural 
Aly, powers is a manifestation of my Divine Self. Sridhara Svami in his commentary on the 
Gita too has explained this in the same way, for instance : “siddhanam utpattitah 
12) evadhigataparamarthatattvanamh madhye Kapilakhyo munirasmi’—“among those who 
Ut are from their very birth in full knowledge of the supreme Truth, | am Kapila muni.” In 
Stimad Bhagavata, in Slokas 3.24.6— 3.24.11 and in Slokas 18 and 19, and also in Slokas 
12¢ 3.25.1, 3.25.2 and 3.25.3, Vedavyasa has described Maharsi Kapila as a divine avatara 
Jack: and set forth very extensively the Sarnkhya jfiana imparted by Kapila himself in 
les = subsequent Chapters. The authority of Srimadbhagavadgita is universally acknowledged 
Ww {te and the principal teachings of Samkhya philosophy have been incorporated in the 
lite} = Bhagavadgita as Divine utterances. In many other texts composed by Maharsi Vedavyasa 
10) the same kind of honour and glorious tributes are found while referring to Maharsi Kapila 
and his teachings. In his commentary (Vyasa) has remarked at one place “adividvan 
hifmana - Cittamadhisthaya karunyat bhagavan maharsirasuraye jijiasamanaya tantra 
ont’ ProVaca” (the primal Sage, dwelling in the specially created mind (citta) through 
shar Companion, imparted this tantra (treatise) to Asuri, the disciple who aspired to know yoga) 


wi 7 in the Moksadharma Parvadhyayas of S&ntiparvan in the Mahabharata, Vedavyasa 
F tf = "IMSelf has set forth the Sarhkh 


th 
at" : knowledge Which leads to 
0) 


ya - sastra revealed by Maharsi Kapila and mentioned as 
moksa (liberation). Not only Maharsi Vedavyasa, but many 


er rsj = ‘ j i 
SIS, even those who uphold the ISvara of Vedanta, have mentioned maharsi Kapila 
8 an aatara o 


i, Slok f God Himself. For instance, Valmiki, in his Ramayana, Adikanda, in 40.25 
| | aq Says 
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> 


_ = abalah, 
hatmano bhim 
te tu sarve ma 


3 n sanatanam. 

‘guh_ kapilarn tatra vasudevam S 7 (40 25 
ee _ Him who had assumed the form of Kapila) 29) 
(“kapilam = 


a] 


eternal Vasudeva Himself. 


) ice j Sruti i ays about 
There is no need to multiply quotations suffice it to say that the Sruti itself s y 
Kapiladeva : “rsirh prasitarn kapilam yastamagre 


jhanairbibharti jayamanafica pasyeta 
(Svet&Svatara Upanisad 5.2),25 


avidya and aS a Divin 
ee 


25 


© avatara ; also, he would never 


the term kapila here, no doubt ca 
nevertheless, 


following statement - "yatu_ Srutih 


Surpassing knowledge of Kapila) whic 
other Sruti (refering to Kapila) j 
unaffected, 


6 accepted with admiration the latter's pronouncements in his own texts. It must 
et efore be admitted that there is no real contradiction between Vyasa and Kapila, and if 
anyone thinks that differences exist it must be said that he has failed to comprehend the 
real purport of their teachings. 
Nevertheless, even if this conclusion seems at first sight to be legitimate, unless one can 
demonstrate that as a matter of fact, there is full harmony between the teachings of 
Vedanta-Darsana (Brahma-sitras) and those of Kapila-sttras (Sarmmkhya Dargana) the 
doubts which exist in the minds of all will not be wholly dispelled; for the prevailing notion 
of modern scholars is that, in his Samkhya - sitra, Kapila has propounded atheism 
concerning the existence of God while in the Brahma-sitra of Vedavyasa an opposite view 
has been established. In the Samkhya DarSana the plurality of Purusas is admitted while 
in Vedanta-Dargana an opposite view has been upheld. In Samkhya Darsana the realities 
of the world has been acknowledged; in Vedanta-Dargana, on the other hand, its 
ilusoriness has been affirmed. There are also many other contradictions. The views held 
by the Vaisesika Mimarnsa and other Darganas are also full of differences and 
Contradictions among one another. How is it possible to reconcile these extremely 
°Phosed views? Hence, it becomes extremely difficult, from noticing the possibilities of 
HNanimity between Vyasa and Kapila as shown by external ‘evidence, to believe in the 
absence of contradiction between Samkhya and Vedanta. The existence of actual 
harmony between the views of various Darganas must be demonstrated. It is also noted 
‘hat in India there are various mutually opposed categories of sadhakas holding the views 
: diverse religious sects like the Saktas (worshippers of “Sakti”— divine power), Saivas 
Worshippers of Lord Siva), Ganapatyas (worshippers of Lord Ganesha), Vaisnavas — 
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All these diverse views have been introduceg and 


(worshippers of Lord Visnu). ws held by them be harmonised? 


e vie 
commended by the rsis ; how, then, can thes 


am ma-sutra is ts 
But unless a thorough discussion of the Sa khya and the Brahma done it i 
u ) | 


impossible to grasp the real purport of the teachings imparted in them and if this is not 


done resolution of differences and establishment of harmony becomes impossible. | 
propose, therefore, to embark on an elaborate discussion of this matter. However, before 
this is done we must, at the outset, show that there is such a thing as differences in the 


capacity and competence (adhikara-bheda) in regard to the teachings of these various 
Darsanas. 


to the subject matter) 


OM TAT SAT 
Second Quarter of the Second Section 


I . 


It has been said earlier that the divergences 
Occurred owing to differences in the nature of th 


the disciple aspiring after knowledge. That th 


among the utterances 


© questions askeq Of the rsis have 


an 
es “OMpetence of 
Hl diffe, 
wh 
NWill make gn the 


Cit cle 
138 ar that 


| @ lessons imparte 
Subject of inquiry differs is easily understood by all. A little reflectio 


tion 


teachings will vary according to the competence (adhikara) of the inquisitive disciple. The 


an adult person anq both of 
them may ask questions about it to the acarya; nevertheless, even though the question is 
ne same manner ; for the 
conceptual power of a boy and an adult person cannot be the same ; hence, the acarya 
will impart knowledge only in accordance with the degree of the person’s po 


ame question may arise in the mind of a boy and that of 
$ 


the same the wise acarya never answers them both in t 


wer of 
comprehension. The acaryas have classified the competent disciple into these three 


categories : the highest (uttama), the middle (madhyama) and the lowest (adhama) : but 
considering the mental make-up and nature of the disciples and ascertaining, at the very 
outset, who is competent to comprehend which kind of Sastra, they (the acaryas) have 
varied their teachings according to the respective Capacities— the highest, the middle, the 


lowest— of the recipients. It is necessary therefore to discuss at length this matter of 
differences in adhikara (competence and Capacities) 


The Acaryas divided human beings at large into three categories: jivas in bondage 
(baddha), jivas aspiring after liberation (mumuksu) and those who are liberated (mukta). 
He who regards his body as his self and hence attached to the pleasures caused by sense 
enjoyments, is regarded as “baddha’” (in bondage). It is this Self-identification with the 
body and the force of desire generated by this that has been called by the rsis “avidya” 
(ignorance), The term “baddha’ is generally used in the sense of “bound by this avidya”. 
He Who, after reflecting on the inevitable states of the jiva like birth, old-age and death has 


Conce; oa 
NCEived this Samsara (world of phenomena) as full of sorrows and hence has become 


di : 
Strustful_ and averse to the pleasures caused by sense enjoyments and material 
f . 

Prosperity regarding them as insignificant and transient and in whose heart naturally the 


*Uaht as to how to liberate himself from the onslaught of sufferings and sorrows forever 
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ho, by listening to the teachings (upadega) oft 
e 


has become a settled mental habit and w 
> to know that the Atman 5 separate from the body and thus 

Q 
identification with the b 


alone is the controll 


Sadguru has cam 
eager to get rid of self- 
as) “mumuksu”. God (Isvara) 
Cosmos : the jiva is by nature subject and subordinate to H 


eveloped such a conviction and hence, becoming regardless of his oy 
n 


- he who has d 


happiness 
which springs from the ego (abhimana) and whose mind has become naturally drawn + 
0 


refl ivine— mum 
| ect on the nature of the Divine— he too, is regarded as mumuksu; though however, h 
is speciall . ‘. * 7 
s i: ally characterised as “bhakta”. And those who have rid themselves of 
entificati m ‘a 
ion with the body permanently and completely, to whom th t : 
; e nature of the 


perennially in the S 
upreme Purusa, Paramatman, for whom nothi 
ing remains to be k 
nown 


and attained— it is t 
d— it is they who are called “liberated” persons ( 
TSOns (mukta purusa) 


The rsi 
e rsis have generally classified “baddha” Jivas into t 
WO Categori 
es. 


Baddha fjivas : ordi 
inary, Unregenerate 
Persons and th 
ose 


(karmin) or those w f h h of are en age a 
ho follow the pat r T ‘ g n m 
p of karma. he Man w J din kar 


Sruti nee ore 
(Sruti), who, by making his own mind his own ho doesn) 
Master and Ie Nt follow the Vedas 


ds his jj 
Ife like es 
Ure-boung ) other ordinary 


’ Nat 


1 ? J S, appi ta) p SO 


7 


OW 
to attain hap ° €ducated or 
ONS Of the ress who on 


_~ Ved : 
140 a(S, uti) and 


uneducated intelli h ns in 
| ed intelligence the regulator of their actions j d 
Order 


ody (dehatmabuddhi)— is (to be regar 
g 

er, dispenser and Lord of this | 
re 


im and (thus) bereft of freedgn, 


and distress, has naturally turned earnestly solicitous to give up the aVvidys 
a 


. traditional law-giving sacred texts (Smrti) founded on the v 
€ Veda en 
gage themse 
selves 


teligent in all prescribed actions and by performi 
Ing all acti in 
triV lons enjoined by the Vedas 


attal 
‘ argins” (t 
karmamargins (those who follow the path of action). The word “k 
arma’ has been used i 
sed in 


the sense of karma enjoined by the authors of the Sastras”. The t 
: erm “dharma” too h 
as 


to achieve much-coveted happi 
appiness and prosperity in this world and 
and, especially 
y, to 


| s” re) 


een usual used t 
b y is sense In many places ; those who t US pe 
n | : } I for n prescribed 


actions have réceived the appellation “karmin” 


Nevertheless, to concent 

See Rao hee “ minds a the ritual activities prescribed by the Vedas 
Through good conduct, oes to pun fruits is not the main purpose of the Vedas. 
and ritual sacrifices enjoined b ne of pious observances, practice of ascetic austerities 
fanaa panini e Vedas, delusive tamas and desire-generating rajas of 
knowledge arise and increase cant ae sattvika tendencies (vrttis) that spring from 
purified, our desire for gee ~ ae ued our mental propensities are gradually 
eager to attain moksa (lib a enjoyments is weakened; as a result, a man becomes 
lfe in accordance with as ere other hand, as soon as one begins to lead nis 
Filiicrsce eapeesaciate e aid of the guru and the Astras, giving up all self- 

vrtti’, (the egotistical tendencies) one’s chief obstacle to liberation, is 


diminishe 
d consi ’ : 
iderably and one’s ability to control the senses is greatly increased ; 


hence 
, one’s eligibili 
gibility for the attainment of moksa is gradually strengthened. Besides, the 


Felicito 
US Conse 
quences of the actions prescribed by the Vedas are bound to occur, it is 


also try 
e that the 
y are actually experienced in this very life: nevertheless, it Is also the - 
e bliss that comes from 


Edas whi 
ich te 
ll us that these fruits of actions are transitory and th 
fied through the 


Moksq j 
38 is infinj 
initely greater; hence, when the mind becomes purl 
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performance of these injunctions of the Vedas, the mind of Man becomes naturally eager 


for moksa and seeing that according to Vedic utterances the gods and goddesses that ate 


worshipped through Vedic mantras and rituals are only portions of the Supreme Lor |. 


(paramesvara), the mental predilections of a pure-hearted person naturally flow towards 
the Lord of All (sarvesvara). To render thus a man finally eager for liberation (mumuksu) is 


the ultimate object of Vedic karma-kanda. In chapter 21 of the eleventh “Skandha’ of | 


Srimadbhagavata, it has been stated that Bhagavan Sri Krsna Himself taught this matter 


to Uddhava clearly. | 


phalasrutiriyarh nrnarh tk 
na Sreyo rocanam param, 
Sreyo vivaksaya prokta 


~ yatha bhaisajyarocanam. (23) 


Utpattyaiva hi kamesu 
pranesu Svajanesu Ca, 

asaktamanaso martyA, ty 
atmano’nartha hetusuy, (24) ty 

na tana vidusah_ svartham : h 
bhramyato viinaddhvani, 


katham yufjyat pnastesu_ . 


tamstamo visato budhah. (25) 


There are eulogistic utterances in the Vedas regarding the fruitfy 
uti i not the purpose of the Vedas to show them as the summum b 


s only to arouse interest in moksa. These eulogies have 


Iness of Vedic rites, 
OnuM of man. Their 


| intention | . been uttered only to 
make US realize that moksa is the supreme good. Just as physicians mix palatable juices 


with medicines to attract the patient, and yet it is not his Purpose only to cause pleasure to 
the patient by offering the latter sweet, juicy substances, so it is the purpose of the Vedas 
to offer fruits like enjoyment in heavens; the real intention is to make one’s mind turn in the 
direction of moksa. (23) 

_— Ever since their birth, the jivas become naturally attached to life and their near and 
dear ones like sons and wives that are the cause of their own mischief. (24) 

— These persons who are ignorant about their real good, who are drifting along the 
stream of sorrow and plunged in deep darkness— if such persons take to the road 
indicated by the Vedic path, how can the omniscient Vedas engage them again in the 
aforementioned objects of desire? (25) 


Now for the classification of the mumuksus in diverse categories. 

Just as the performer of prescribed actions who is desirous of their fruits’ can be called 
‘karmin” so a person who is “mumuksu” can be called a yogin. It is necessary at the very 
beginning to understand the essential difference between a “karmin” and a “yogin’. It is 
Owing to the connection between the senses and the external objects that happiness and 


_ stress result (as. their fruits); it is these fruits in the form of joy and sorrow that 


Philosophers and sages have called “bhoga” in relation to the jiva. Towards bhoga in the 


‘orm of Pleasure the jiva generally has a natural predilection while for the avoidance of 


ired 
Paln OF sorrow he has a natural aversion. The process as to how one can get the desire 


"aopiness and avoid misery has been stated in the karma-kanda of the Vedas, as has 
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(bahirmukhin). 


are called 
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become devoid of desire, partly or wholly, towards th 


and whose nat 
enjoyment, spontaneously flow 
in the direction of reflecti 
ection on the self o itati 
r meditation o 
n 


Parabrahman, hence, b 
jemi . oe the path indicated by the all-seeing rsis of old 
e ‘ ee j 
outward-turning tendencies of the mind and si are trying 
sincerely striving to 


realize the Self or P 
arabrah 
of abstention or withdraw ys can be called “nivrttimargins” a 
“pravrtti” and the “mumuk . Hence, the “karmins” are th ose who follow the path 
sus” are th ose wh 
f ose o f } 
ollows the path of nivrtti is called a “ who follow the path of “nj ollow the path at 
nivrtti”. It is th 
eae e one who 
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be und The diffe 
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yogin” and the 
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i-margins” have their mings 
Those however, who have naturally 


e objects for their sense-enjoyments 


ural mental propensities, without rushing towards external objects f 
S for 


phagavan ame Blessed Lord) has Said in the Bhagavadgita : 
nramativartate.” (“Even he who has a desire to know the nat 
ine Vedas - Sabdabrahman’.) 


‘jiifiasurapi yogasya s§abda 
ure of yoga has got beyond 


The mumuksu has been called a yogin. This yoga is threefold : 14. Karma-yoga 2. Jhana- 
yoga, 3. Bhakti-yoga. Accordingly, the yogins too are divided into three Categories. One 
kind of yogins have competence (adhikara) in karma-yoga ; the other kind have 
competence in jnana-yoga while the third kind have competence in bhakti-yoga. It is 
necessary now to describe in detail these three kinds of yoga. It should however be known 
atthe outset that when karma-yoga is performed thoroughly and mastered, the sadhaka, 
according to divergences in his innate character and temperament becomes eligible for 


jiana-yoga or bhakti-yoga. 


First, Karma-yoga — performance of prescribed karmas without desire for their fruits— 
that is the first stage of karma-yoga. How karma can be done without desire for its fruits is 
now being illustrated with an example ; it is necessary to understand this thoroughly. “Do 
not kill living creatures; slaying living creatures unlawtully (without —_—sastric sanctions) 
makes one liable to punishment in hell” — this prohibitory order has been pronounced by 


both the Srutis and the Smrtis. There are some who abstain from killing creatures in order 


'© avoid torment in hell. “Treat any guest who happens to come, to you with loving care 


) "__. this 
"nd offer him food: he who does this will go to heaven and be happy there 


iniunes ae is. In order to obtain 
INuNction has been enjoined by both the Srutis and the Smitis 


happiness in heaven, some persons piously observe thi ade ovatis 
Hence this karma (service to guests) being performed with an ey capone the 
Statements mentioning the consequence of injunctions as well as Pp 


s devoted service to guests. 
istic 
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s karmins who aspire after the fruits (of thegg 


rmas are regarded a 
rs of these ka s, on the other hand, may perform these 


performe " 

- they are not yogins. Some other pers 

onviction that the sastric injunctions and pro 
“The Vedas are divine revelations 


karmas) 
karmas in the c 
taking particular notice of the consequences of these. | . 
and the actions prescribed by the Smrtis which follow them are obligatory” : he Who 


performs actions only in this spirit without paying much attention to any particular results jg 
a yogin. He who observes all these injunctions and prohibitions prompted by only a sense 
of duty has been established in karma-yoga. In Sloka 18.9 of the Bhagavadgita, the 
Blessed Lord has described this first stage of Karma-yoga: 


karyamityeva yat karma 
niyatam kryaterjuna ; 
sangarn tyaktva phalarh caiva 
sa tyagah sattviko matah. 


— (Oh, Arjuna! When one performs prescribed karma, givin 


J up all attachment to karma 
and desire for its fruits, prompted only by a sense of duty the re 


“sattvika”.) nunciation (tyaga) is called 


Here what has been recommended is the performance of karma wi 

fruits thereof and attachment to the (prescribed) karma, andionty Without desire for the 
' . x a € 

it has been enjoined by the shastras. Even if one renounc Cause of the fact that 


©S desir 
actions one develops an attachment to the karma itself and as a © for these fruits of 
result kar 
ma- 


ated. This kin 
generated on account of the intelligence being deluded. But th 


(the residual impression left by karma that is done) is gener Samskaras 


d . 
Of Samiskara is 
- S « a 
h Mskara is not 
Cc 
Must be Carried 
146 


is karma 
produced in whose heart the thought: “it is only the divine command whj 
i 


hibitions are obligatory, Without 


‘ my action” is always present, and this is due to the predominance of sattvaguna. It 
N) gut in 


Sri avan says in the above Sloka: “without desi , 
|g for this purPOse Sri Bhag y esire for the fruits (of 


ty ons) and without any attachment to the karma itself you should perform all actions as 
actlO 


he joined by the Divine, prompted only by a sense of duty.” The sole purpose of performing 
en 


hy karma is to carry out the divine commands as revealed in the Vedas — the karma in itself 


sh jg nothing ; doin 
actions (karma-tyaga). The agent of such karma is therefore not a karmin; even while 


g karma in this manner, therefore, is tantamount to renouncement of 


8 
hy engaged in karma he is a yogin who has renounced karma. 


When karma-yoga of this kind has been mastered the second stage (bhumi) of karma- 
yoga is attained. Offering of all karma to Brahman — this is the essential characteristic of 
this second stage. As one keeps performing prescribed karmas unattached and shorn of 
all desire for their fruits, a wonderful state of purity of the mind occurs and sattva-guna, 
whose nature is pure knowledge, is increased. Then and then alone does one become 

me ‘ally capable of imbibing Brahmavidya revealed by the Upanisads. Such a pure-hearted 
ied -P&'SON, after receiving “upadeSa” (lessons or teaching) can realize that nobody in this 
World in any of his acts has any real freedom; impelled by the one divine power all 
Creatures are insensibly driven to perform their own activities ; he then becomes able to 
{he muvee that not a single leaf of a tree moves through chance or accident,— not even a 
thal “ingle thought can arise in one’s mind without cause; all objects and events are ultimately 


Inked wit 
[S d aii h the supreme cause, Paramesvara through the relation of causality and thus the 
gfe "© Cosmos is filled 


| a any act, good 
Q 
ally only an instrume 


with divine play (la) ; hence, he has absolutely no freedom to 


or bad ; In all the prescribed acts that he himself performs he is 


— 


nt ; so, in this state of mind, whatever prescribed acts the sadhaka 


Perform 
S, ar ; = . 
© all really prompted by the Divine. It is performing actions in this spirit that Is 
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>» 


, arpana) 
called “offering all karma enn : « 
(of karma-yoga). This subject of karma-yoga as Offering 


en mentioned in the Bhagavadgita in the following words - 


yoga and the second stage 


karma to Brahman” has be 


Again, 


mayi sarvani karmani 
samnyasyadhyatmacetasa, 
nirasirnirmamo bhutva 


yudhyasva vigatajvarah. (3.30) 


yat karost yadasnasi 
yajjuhosi dadasi yat 
yattapasyasi kaunteya 


tat kurusva madarpanam 


(9.27) 
cetasa sarva karmani 
| mayi Samnyasya Mat parah 
uddhiyogamupasritya 7 
maccittah Satatam bhava 
) (18.57) 


ISvarah Sarvabhitanam 
hrddeserjuna tisthati 
bhramyan Sarvabhitani 


yantrarudhani Mayaya, 


148 (18.61) 


to Brahman”. This is the consummation of kar 
PN 


30 


tameva Saranarh gaccha 
Ssarvabhavena bharata 
tatprasadat param Santim 


sthanam prapsyasi Sasvatam. (18.62) 


am in all respects subject to the Divine, | have no independent existence apart from 
Yim'— thinking in this way offer all your actions to Me and wholly renouncing desire for 
the fruits of actions and being devoid of all thoughts of being the agent of your actions (the 


sense of “| am the doer”) engage in fight, giving up all regrets. (3.30) 


— Oh, Arjuna! whatever work you do, whatever you eat, whatever sacrifice you perform or 


gifts you make or austerities you perform— all these you dedicate to Me. (9.27) 


— by offering Me all your actions with your discriminating intelligence devote yourself 
wholly to Me (as the Supreme) and by adopting the yoga of Intelligence (Buddhi-yoga) 
Settle your mind in Me. . (18.57) 

~ Oh, Arjuna! Through His power of Maya, I$vara, by causing all creatures to turn 
“ud as puppets mounted on a machine abides in hearts of all beings. Take refuge in 
“itn © Bharata, in every way ; then and only then will you, through His Grace, attain the 
Slate of supreme, eternal peace. (18.61 and 18.62) 
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-sutra, this subject of karma- | 
: ada of the Yoga-sutra, YOga } 
mar sadhana Pada © ag 
e first sutra of the | 


In th | : 
discussed in the following manner. 


been 


- 4 . me: — a » = ah” 
Sitra: “tapah svadhyayesvarapranidhanan! kriya yogal 
— Tapasya (practice of austerities), svadhyaya (reading of sacred texts and doing japa of 
mantras) and Igvarapranidhanani (offering all karma to ISvara— all these are included jn 


(what is known as) “kriya-yoga”. 


In the Commentary of Vy4sa on this sutra the term “ISvarapranidhana’” has been 


explained 3 Is idhanart iya 
p thus: Isvarapranidhanam Sarvakriyanam paramaguravarpanam 


fruits (of all actions). 


At the first Stage (of karma yoga) o 
the second Stage the sense of oneself 
one feels that God (ISvara) is the real A 


© aforesaid 


Verses for 


yamimam puspitam vacam 
pravadantya vipascitah, 
vedavadaratah partha 


nanyadastiti vadinah. 


kamatmanah svargapara 
janmakarma_ phalapradam, 
kriyavisesa bahulam 


bhogaisvarya gatim prati. 


bhogaisvarya prasaktanam 
taya’pahrtacetasam, 
vyavasayatmika buddhih 


samadhaunavidhiyate. 


traigunya visaya veda 
nistraigunya bhavarjuna, 
nirdvandvo nitya sattvastho 


niryogaksema atmavan. 


yavanartha udapane 
Sarvatah samplutodake, 
tavan sarvesu vedesu 


brahmanasya vijanatah. 
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(2.42) 


(2.43) 


(2.44) 


(2.45) 


(2.46) 


karmanyevadhikaraste 
ma phalesu kadacana, 
ma karmaphalaheturbhur- 
ma te sango’stvakarmani. 


yogasthah kuru karmani 
sangam tyaktva dhanamjaya 
siddhyasiddhyoh samo bhitva, 


Samatvamn yoga ucyate. 


Again, 6.44 : 
jijA@surapi yogasya 
Sabdabrahmati Vartate 
Again, in 6.46 - 
karmi bhyascadhiko yogi 
tasmad if arj 
sPasen YOg! bhavarjuna. 


an ; hence, 


(2.47 


(2.48) 


: Consequently, they 
although the Vedic 


ce hard to perform) 


inful rebirth and re-enacting of karma in this world, 
ain 

jead to i of our longed-for enjoyments and wealth, In actual fact, however, their minds 

ane d by the desire for those enjoyments and wealth: h 
e 

are delu 


€nce, their minds never 
firmly convinced and fit for samadhi. (42,43,44) 
become 


eal the Vedas affirm the fruits of actions of people who are driven by desire 
ah 7 d by the three gunas ; shorn of all desires, transcend the gunas, be free 
. sae f osites like joys and sorrows ; becoming perpetually still in your mind 
ar ee in the acquisition and preservation of objects (of this world) be 
and free 


permanently settled in the Atman . (45). 


—| | [ hm n ho h n h in I hm n h mM h need for the 
he b a ana W as bee establis ed I B a a as aS uc 

edas : es Nn i n f I I hi f J ma ponds when the 
V (Vedic Ka aka da) as a pe SO has or searc Ing a te Ss lI ) 

place Sf I i h h no need for them ‘ 46 

| looded all ove (he as, t at is to Say, absolutely 


: all means 

— Nevertheless, | am not forbidding you to perform mentee sara not be a 

Perform p eseribed karma. You should not however ies " ee hand, you should on 

Cause for undergoing the fruits of your karma (bhoga); ie : O, Dhanarhjaya! becoming 

NO account develop an attachment towards forbidden actions: tate ae be equal- 

free from the sense of a separate existence from the See all attachment to karma, 
minded towards Success and failure in your actions and free fro 


. ‘6 a. 
that is called “yog 
"is this equ -minded (towards success and failure) 
qual-mindedness (47-48) 
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he who has become desirous of knowing the secret (principle) of Yoga jg i 
eW | 


Seen 7 eae 
to get beyond the Vedas. (“Sabdabrahma is ) , 
Mt 

* * k * * P 

eas the yogin is superior to karmin ; so become a yogin, O, Arjuna. (6.46) j 


_ These two kinds of Karma-yoga that have just been mentioned are included in Bhakti. | | 


yoga which will be discussed at lenght later on. Jfidna-yoga, on the other hand, is based | ¢h 
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ve able to discern similarity and after finding out this Similarity they are able to view 
a 
cently unconnected objects and actions as one by designating them with a generic 
a 
a . oa searching for a point of resemblance even among these genera they are able to 
am 


em unity. The mind SG CMON ‘Kind! (OF (Persons) is analytic; such a mind is apt to 
i j . . 
ern distinctions even In generally observed similarity. 
disc 


1 is those whose minds are analytical are eligible for JAana-yoga; such persons are 
characterized by the capacity for discriminating the atman (self) from the andtman (not- 
self); they view the Atman as distinct from the anatman like the body; this is their habitual 
nature. The common rung of human beings tend to identify their self with the body; hence 
their feeling : “I am the doer, | am the enjoyer, | am happy, | am unhappy, | am beautiful, | 
am ugly, | am ill, | am healthy and so on. But these discriminating persons find after 
judging things that this sense of identification with the body and the senses is not true in 
reality. Once | used to regard myself as a boy, then as a young man, then as middle-aged 
man and finally | have regarded myself or am still regarding myself as an old man; and 
yel, aS a matter of fact, my “l-ness” has remained unchanged all-along; the “I” in,the 
period of my boyhood, the “I” during my youth, my middle age and my old age— it is the 
same and identical “|” - true, the states of my boyhood and so on have changed ; and yet, 

al the back of all these States and as a connecting link between them , “I” have remained 

always the same. In reality, “I” am only a spectator and enjoyer of all these states; there 
"ave been Various changes of my condition like illness, good health, happiness and 


§ are . 
ate Tis true that “I” have gone through good and evil actions and diverse streams of 
Q . copy j 
oe, and yet through all these experiences, thought and actions “I” have remained, 
hi ; 
Nd all these various States, unchanged, only as a connecting link between them, as a 


Mere ; 
“Pectator (of them). The joys and sorrows | have experienced in the past now seem 
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nd sorrows appear to me almost ike t 
; e 


tory of my own Joys @ 
ble, at this moment, to OVEr oom 
g 


of others; it is no longer a 
and the joys and sorrows that are experienced ti 


ake up. The past experiences of my life tog do 


to me ike a dream; the S 
story of the joys and sorrows 
me. The actions that are performed 
a dream, seem to me an illusion when | w 
not appear more real than these (illusions). Just as 


as 
7 


remaining behind all these 


experiences and actions, stayed as a connecting link between them and a mere spectato, 


(of them) so, | realize now that in relation to my past actions in my waking life too “I” was 
no more than a mere spectator. Hence, the happiness and the misery, the actions ang 
non-actions— all these are as illusory as a dream in relation to me. The various states of 
my life, like my boyhood, for instance, are not, in reality, a disrupter of my “I’-ness. They 


are only changes in the state of my body. Every thing in my body is changing everyday: 


et, “I” , pn 
Yet," Temain the same; hence, “I” am separate from this physical body. Again, | find that 


during my st ; 
: g my state of dreamless sleep (susupti) or fainting my mind and senses ; 
ey cease to h merge In me; 
| ave any function then. Moreover, a partien g 
phenomenon is followed by another, and then anoth oben aon 
er; 


th ; 
changing. And yet, even by this, my “|” , ese phenomena are perpetually 


events, therefore, with which | had identifie 


dream and a mere delusion. Again | see that 


the states of MY Self-senge__ Me as Nu 
between th my body, my senses and mind as my “ow “Count Of Wh eeisee 
e : n” 7 ; 
Se states, remained all the time behind than: | » has, AS the oy Ich | regard 
“IS this sey NNect , 
S 
156 *: then, my real 


galt? No: even that is not the case. For, this self-sense (which is designat 
nated as “ahamika” 


u -“asmita”, “I am’-ness) — that too i 
j'-ness © ) too is knowable to me: it remains, that i 
I ] Is to Say, 


iect of My congnition. Even this “I- ” a2 
gs an objec ness" (ahamika) is a ki 
Ind of knowledge: j 
ge; just as 


rceives an external object it thi 
a knowledge pe ject, So does it this self-se mi 
-Sense of mine; and like m 
, y 


mind and my senses duri g ares nless sleep (susupti) and duri a 
: uring a swoon, this self 
} -sense 


too is seen to dissolve; what remains then is only a state of ineffable knowled 
ge and bliss. 


Nevertheless that state is devoid of self-sense; when | wake up this self 
elf-sense too is 


aroused." It must be concluded therefore, it is only the state of pure knowled 
nowledge 


“eis oe 
26 According to the innate nature of jivas, sleep is of these kinds: sattvika, rajasika sae tamasik 
"Tamasika” nidra (sleep) occurs in a person whose nature is dominated by tamas; 5 the time of nee : 
sleep a person becomes unconscious like dead-matter (jada) ; this “tamasika” Ses can be broken oe 
great deal of effort. The sleeping person at that time has almost no manifestation of knowledge ; eet 
: . ee cieseeGeatn t sluggish ; the body seems exceedingly heavy and he finds it difficult 
nen er eenree te a ne Teepe ice and he feels normal and fit after sometime. He 
Cee irae en the faintest rarer during sleep. This is the sign of tamasika sleep. When a 
ie arieed: ae becomes extremely tired may experience tamasika sleep when over-powered by 
Nicci mis 2 ey ene become as _ heavily meee as persons with a tamasika nature. 
Wesidretite a : . ie ia dea experience sleep of the rajasika type. This kind of 
a” nidra; its density is disturbed by dreams; some stream of thought disturbs, mildly or 


Strongly the d : 

e 

i nsity of sleep through dreams. After the sleep is broken, the awakened person, therefore, gets 
p is very light 


shaking off j 
indolence ; but he feels hot in the head and his mind is unpleasant. Sattvika slee 
ridden and 


and Dleasa . 
nt. T 
his kind of sleep cannot be experienced by persons who are excessively thought- 
who are not excessively given 


desi 
re for worldly objects. Those whose minds are pure and steady, 
ly. When this kind of 


toth 
his body feels extremely light 
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ee back of the ego-sense acts as a connecting link between Various States of 
persisting ‘4 the bac he eaoistic function of self-sense, “manas’, ne SENSeS ang the 
ae as - distinct from the real "I". To such a discerning person it alg 
enti ee aaa that the function of only pure knowledge which Persists af 
appears, 


the back of all these (phenomena), — “I exist as a spectator even of this, as a Separate 


0 


entity; for knowledge cannot experience itself ; it is subject to increase or decrease and it 
S changeable. Hence, the “Purusa’ as a spectator, who is standing constantly at the bag 


of this knowledge is my real self ; the Sruti as well as the infallibe rsis too have affirmed 
this. 


The reflective process of discovering the real nature of 
Pure intelligence (buddhi), aharhkara (ego-sense), 
physical body is called “atmanatmaviveka” (discrimi 
self). Rendering this viveka (di 


manas (mind), the senses and the 
nation between the self and the not 


as “JAhana-yoga”. He in whose mind this reflectiv 


SSO 


not-self from the self. Such a person alone is eligible for real J 


hana 


“YOga and it is this 


w the Atman as se : 
“| remitting effort fo me a perale from the not-set (antman) that is calleg 
vane YOO? Through this (Jnana-yoga) the jfiana-yogin, by realizing finally the Puruga a 
f ; . $a as 
hy re spectator separate even from the aforesaid function of pure knowledge becomes 
a iperated from bondage. However, analysis of this kind does not come to a person who is 


is atached to enjoyment of worldly objects. The inevitable sorrows and suffering that spring 


ie fom the sarnsara Cause a natural aversion towards worldly objects in Some persons. This 


k | gyersion to the world is above all, the generator of Jhana-yoga. Seein 


g the transitory 
4 nature of all worldly enjoyments and finding this samsara ( 


world) full of sorrows and 
sufferings, the reflection as to how to escape from this arises naturally in the minds of 
some people. For a person possessing such a manner of judging and such an aversion to 
e the world (vairagya) the afore-mentioned Jfana-yoga alone is congenial. His buddhi is 
s conformable to JAana-yoga alone. “What is the relation between this instrument of bhoga, 
the body and myself? Why do | experience joys and sorrows? How can | liberate myself 
} {uly from this pain and suffering? What is my real, essential nature?” — such reflections 
| ‘faturally arise in the heart of such a person, and this is the index of eligibility for JAana- 


ga. Even without the experience or contemplation of suffering and distress, if the mind 


STefined by the Study of the Sastras, the afore-mentioned person endowed with an 


analytical intellect May become eligible for Jfana-yoga. Being devoted to the Atman he 


oy 
ooMes Naturally averse to worldly enjoyments. As a matter of fact, in whatever manner 


It ma i . . 
Y be, unless one develops an intense aversion towards objects of enjoyments one 


aNnot: 
become Competent for Jfana-yoga. 


Thog St 
8 thi | 
the inkers. wo Possess a synthetic intelligence apprehending causal coe ‘ 
; tion 

oe diversities in the world and an uninterrupted, reciprocally useful relat 


"Bo troller 
me “nother js able to conceive the entire Cosmos as subject to One Con 


mid 


aM 
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One Divine, as 4 manifest 
regarding this are particularly dear and suitap 
able fy 

t 


gs conceive the entire Universe as the body of j 
ISVara 


and as only a Play (a) of the ation of the one Brahman r 


the Srutis (Upanisadic utterances) 


them. These excellent human bein 
and all jivas as particular powers of th 


worship (of the divine) which consists in the contemplation of the entire Cosmo 
: , * S, Movi 
as well as immobile, as only Divine Mla (play), and thus their conception regardi Ving | 
matter b : ING thi 
ecomes so firm and steady that their feeling of separation from the Divi Q this | 
JivINe in the | 


form of the ego (aham) 
naturally disappears. Havi 
ing attained this’ state | 
they, after 


receiving parabhakti 
i (Supreme bhakti) which is supreme love for the Divi 
lvine become 


Y eos . B . y f | 
In 


Parabrahman and | 
become o Ps ow 
Tne Ori ne nal Him in His essential nature (svaru 
gins attain by realizing the nature of th rupa). The “mukt? 
of the Purusa (At 
: man)— the 


bra U 
hmabhitah Prasannat 
rd : 
Na socati na kamksati i 
sa i 
mah Sarvesy bhites 
Su 


ad in 
| . 


(18.54) 


bhaktya mg 
aktya Mamabhijanat 
ava sca | 
yavan yascasmij lattvatah 
a 


tat T J 
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e One Divine,.and so they devote themselves 
Othe | 


visate tadanantaram. (18.55) 


_ The person who Is established in the knowledge of identity with Brahman and 
therefore blissfully serene in the mind never grieves, never long for anything: he becomes 
equal-minded towards all creatures and in that state attains the highest (para) bhakti in Me 
ithe Divine). Through this bhakti he is able to know fully and essentially my real nature 
which transcends this cosmos and divine powers like Omnipresence and Omnipotence. 
Then, knowing Me in my essential nature he enters my very Being, that is, attains Me in 
my essential nature. | (18.54, 18.55) 


The nature of this Para-bhakti will be described later on. Now it is only the natural 
competence for it has been pointed out. This, however, is the indication of the highest 
Stage of Bhakti Yoga and the highest capacity for it. Before obtaining this competence 
(adhikara) the karma-yoga or Kriya-yoga that is necessary — that too is generally 
characterized as bhakti-yoga. The two Stages of this karma yoga have been mentioned 
before, They are: the first state which consists in the renunciation of the fruits of action 
and the second Stage which is offering all karma to Brahman. It is when the sadhaka is 
fully @stablished in this second stage (of karma yoga) that he acquires the capacity for 
“taining Parabhakti-yoga, To distinguish Parabhakti from the bhakti which accompanies 
ma-yoga the latter (and lower) form of bhakti has been called by the rsis “vaidhi-bhakti” 
: pc anebhakt and “niskama bhakti’. The devoted performance of eats aoa 
Oy fog ces 48 which embody divine commands without an eye si ae eal 

© Pleasure of the Divine— this is what is designated vaidhi-bhakti or sa 


bhakti , ; : ‘ 
" This is the first stage of karma-yoga. Nevertheless, the practioner of this kind of 
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(from the Divine) and, though he is devoig 
OF al] 


nse of distinction 
pleasure to God still remaj 
ains. But 


himself, the desire to cause 
a which consists in the offering of all karma to Brah 
Man 


bhakti-yoga has the se 
other desires in relation to 
at the second stage of karma-yog 
there being no feeling of “am-the-doer” a 
the bhakti of the performer of actions of this kind ca 

(desireless) bhakti. However, both these two kinds of bhakti are only a means (sadh 

ana) 


to ara-b i: a 
ry are 


nd all actians having been offered to Brahm 
an, 


n be described as pure niskam 
Kama 


mentioned in many places as sa 
sadhana bhakti, and this wi 
; is will be done in this b 
ook too. It is 


evident therefore th ( 
at bhaki yoga is of two kinds : (1) Parabhakti yog d 
a and (2) Sadhana- 


y ( g a 


all actions without license and self-j 

th . 

at the statements in the SAstra 
the 

y too have been mentioned as “bh 

iS “ h 


aktt margins’ (followe 


frying divi 
'VIN€ Commands that 


Supreme G » Nevertheless 
od has bee hat thes © Worsh} 
' nr © deiti rShi 
Prosperities th epeatedly stated Ities are P of gods lik 6 ” 
at these deities b in the Sine Only Special e “Indra 
estow IS: SO a pow 
ers of the 


G : 
©d-given. By the 


Prescrj 
ibed 
OT Him 


considerably intensified; as a result, their desire for mundane pleasures also dwindles anq 
pnakti towards the giver of these pleasures dominates their 


| Minds. Finally, without Paying 
attention to the good or evil consequences of actions they | 


| begin to perform Prescribed 
actions in a spirit of obedience to divine commands, solely w 


pleasure; thus gradually, they are raised to the status of yogins and with their love (for the 


Divine) intensifying by degrees, they gradually attain Parabhakti-yoga and at last become 
merged in Parabrahman. When such a love for the Divine is generated, even a 


ith a view to receiving divine 


person 
acing for desire (sakama) may become capable of attaining liberation while alive 


(ivanmukti); thus even the “sakama bhakta” (devotee with desire) has been described as 
bhakti yogin in sacred texts like Srimadbhagavata. “However, when worshipped according 
lo shastric injunctions Gods like Indra bestow enjoyments like (residence in) the 
heaven”—it is those whose minds are attracted by Vedic pronouncements of this kind and 
those who, Owing to the sense of dualism, are incapable of worshipping these gods as 
Brahman have been characterized in Srimadbhagavata as karmayogins. There is no real 
difference in such a description; it is only a difference in language. The karma-yoga that 
Nas been mentioned as the initial Stage of pure Parabhaktiyoga and the worship of God 
Wth desire— both [hese have been regarded, for reasons mentioned before, as included 
In Dhakti-yogg while those sakama karmins who worship the gods with a dualistic attitude 


M6 been r “garded as karmayogins belonging to a special category by themselves. Take, 
for inst 
ance, 


f the following words uttered by the Blessed Loved to Uddhava in 
Stimadbhagay 


ata (11.20) 


yogastrayo maya prokta 
nrnam__ Sreyovidhitsaya, 


jhanamkarma ca bhaktisca 
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nopayo’nyo’sti kutracit. 


(6) | 

nirvinnanam jhanayogo | 

nyasinamiha karmasu, | 
tesvanirvinna cittanam | 

karmayogastu kaminam. (7) : 
yadrchhaya matkathadau 

jataSraddhasca jah puméan, | 
na nirvinno natisakto | 

bhaktiyogo’sya siddhidah (8) 


— For the ultimate Spiritual well-bein 


karma and bhakti: apart from these there is no other way of attaining blessedness. Those: 


and therefore abstain from actions that beget them, , ' 
€ who have not developed any aversion (vairagya) 
€ pleasures, are eligible ; 3 


Myself, who do not have an excessive a discourses concerning 
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| samadhi. Through Sa 


TY When this « 


acred texts like Narada-pafcaratra it is only the jhana-yogin who has been 
S = 
in 90 «mumuksu’, and both followers of parabhakti-yoga and sadhanabhakti- 
nara? 


i it has been shown earlier that the follower of the path of bhakti ( 
e. 


ter ized 


yoga 
sailed “bhakta” ; here also, the difference is only one of language, n 
een : 


ot of 


bhakti-marga) 
P Sete Ape Gate 
pgsen ike the jfana-yogin concern himself with judging whether relations with 


jatters should be maintained or abandoned : it is love towards the Divine and 
sane a Him that constitutes the motive force ; consequently, he does not embark 
pees actuated directly by a desire for liberation (mukti) ; it is for this reason 
eee of being called mumuksu (desirous of liberation) he may be characterized only 
 ‘phakta’. Nevertheless, just as the jhana-yogin has no desire for worldly enjoyments but 
is ever solicitous for realizing the nature of the Atman that is beyond the phenomenal 
world including the body, so, bhakti-yogin too, turns away from all mundane pleasures for 
himself and is eager to realize the ultimate cause of all causes, Paramatman; in this 
respect the state (of mind) of both is very much alike ; hence, keeping this in mind both 
are characterized as “mumuksu” in many other texts, since they are both firmly set on the 


level of the mumuksu. There is, in reality, no difference of opinion on this. 


has been already said that jNana-yoga is essentially based on “vairagya” and 


‘élmanatmaviveka”. The karma-yoga that is in consonance with this has eight constituent 


| ements yama, niyama, Asana, pranayama, pratyahara, dharana, dhyana and samadhi; 
Of 


"ese, samadhi is the main. The other seven elements are only preliminaries to this 


, madhi the impurities of the mined are removed and gradually 
8 | j "i ry ‘ 
“mination between the Self and not-self (Atmanatmaviveka) is fully established. It is 

viveka” (discrimination) is established that real jfana-yoga begins. This 


Iga : : ig 
is been Specifically dealt with in the Yoga-sitra of bhagavan Patarjali. The 
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discussed in the Samkhya Philosophy 
have been specially ©! 
jfana-yoga Na | a 
inciples of jhana-y 2 gage | 
princip the philosophers refer to jnana-y 
Hence, 


oughly discussed at a ater 
bhakti”. These matters will be thoroug 
imply “bhakt . 
bhakti-yoga as simp 


10 


jana” or “Samkhya” and characterize 


iction in the statements of the rsis. 
tin the least due to any real contradiction In th 
in language is not in 


en. about so far, are onl 
dhana-bhakti and the Parabhakti that have been spok 
The sadhana- 


f | ' ae . { f ! h } . 0 d 0 


m m ersons are capable of 
competence (adhikarin). are extremely rare. Very few pers ce 
m m ns may accept 

contemplating the entire Universe as one : even though many persons ay p 


a valid inference through argument. but to apprehend unity in the midst of this diversity in 
actual practice is very difficult. The Blessed Lord Says in the Bhagavadgita : 
vidyavinaya sampanne 
brahmane gavi hastini, 
Suni caiva Svapake ca 
_ Panditah Samadarsinah, 


(5.18) 
Again : 


Sadhusvapi ca Papesy 


samabuddhitvigisyate, 


— The jAanin sees with an equal eye, a | 


6.9) 
farmed a : ( 
Cow, an elephant or even a dog or an outcaste. “d brahmana, 4 
(5.8) 
—Equal-mindedness towards the saj 


nt and the sinner that is th 
mind. - 


'Shest attitude of 


(6.9) 
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wever, many can comprehend through argument that when 
Howe 


the Creartor is One 

. n 

eally free; all are instruments in the hands of that One Lord: ees 
is | 


in this sense therefore. the 


anor and the saint are equal. But to arrive at such @ conclusio 
sin 


: nN through argument and to 
fain such equal-mindedness towards all are not the same 
2 


= thing. On seeing the vast 
cosmic Form of the Divine Lord even “Srimannaradeva” Arjuna (Arjuna was the great rsi 
Nara in his previous birth) was completely bewildered. It follows t : 


. hat very few persons are 
capable of meditating on the all pervading Cosmic Form of Brah 


Man, and very few people 
possess the capacity for comtemplating every object and every person as a portion of the 


Divine and every action as a divine act. The Blessed Lord has said in Chapter 7 of 
Bhagavadgita : 


ihe 


manusyanam sahasresu 
kascid yatati siddhaye, 
yatatamapi siddhanam 
kascinmam vetti tattvatah. (750) 


caturvidha bhajante mam 

janah sukrtino’rjuna, 
arto jijAasurarthartht 

jhant ca bharatarsabha. (7.18) 
udarah_sarva evaite 

jhant tvatmaiva me matam, 
asthitah sa hi yuktatma 


ari (7.18) 
mamevanuttamam gatim. 
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vahinam janmanamante 
jnanavan mam prapadyate, 
miti 
vasudevah safva 
sa mahatma sudurlabhah. 49 


“siddhi” (spiritual SUCCESS). Even, 
trives for “siddhi” (sp 
f men scarcely one s 
— Among thousands o | 


few can know Me ag | 
ong those who have achieved success through earnest effort, 

am 

really am. 


(7.3) 
— There are four kinds of virtuous men who worship Me, O Lord of the 
Bharatas!(Arjuna) : those who are in distress, those w 


ho aspire after Knowledge, those 
who ask for needed objects and the | 


Aanin. 


— But even such a jnanin ( 


births (many lives devoted 


knowledge that “This. entire Cosmos, with all its 
; : an . Ovable objects, is 
Vasudeva’ (the Divine) : such exalted beings are exc 


(7.19) 


eedingly rare. 
From the characteristics of 


jhanin that have been 
Chapter 7 of the Bhagavadgita, 


it become 
Concepts and a niskama_ bhakta > thi 


extremely dear to Him in Sloka 18. T 


(Mentioneg IN Sloka 
S Clear that he is an adept j 


S iS why the Blesseq Lorg 


16) stated in 


In analysing Vedantic 


jpanin 


s a thousand times superior even to them, But in gloka 19, the Blesseq Lord says 
is ; oe 
many lives (births) devoted to bhajana the jhianin j 
fter , ee 
that @ of moving and immobile objects as Vasudeva’, 
Universe 


fore be admitted that the afore-mentioned adhikarin 
therelore 


S able to CONnCéive the entire 
the supreme Divine. It must 
of the highest bhakti-yoga is 


SONS whose nature is full of 
Kti: they have no inclination for jNana-yoga, which 
phaxll; 


dingly rare. Nevertheless, there are many such per 
excee 


involves dry and difficult 
tative discourses, and they are not skilful in these. For the Spiritual well-being of 
argumen 


such persons God has descended on earth in every age, ‘ota: ie aa 
through Yoga. These Forms of His are naturally perfect; these Divine pels a a 
such an intrinsic power that if they are held firmly in lies oe eee 7 ean 7 
through no matter what reason, they (these divine ee ic aa 
bondage to the world and increase the conceptual power of potent Pe 
thus to such an extent that they at last fully attain parabhakti ae ok. ade 
merged in Parabrahman. On the one hand, the divine image eee ie the mind; 
the heart as an object of meditation rends asunder all fetters of desire 7 Peseta 
80, on the other hand, the gracious and compassionate God eee which, 

Sacred and unfailingly effective sounds denoting Brahman such nae pe a oan 

entering the mind as an object of meditation, bring abou oe ae eee inane 

withaka Hence, by Sree ae pened memes on Brahman as 

Sabda-brahman like the sacred syllable “OM” and persis 


inferior “adhikarin” 
aratively inferio | 
Ncamate ; vi igraha), even the comp ing Parabhakti- 
nate in the divine Image (vigraha), by following 
*Chieves the fy 
i 


ghest spiritual competence (adhikara) a detail in 
YO 


ith in greater 
been dealt w! 
98 attains oneness with Brahman. (This matter has 


in different ages 
‘vine Forms in 
@ Conclusio f this book). God has assumed different divin 
N of this book). 


and 
(having different natures 
: . 


rsons 
are Particularly suited to diverse pe 
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acamated Himself as Sri Krsna in the world of Mortals a 
ine Ince 


asknowledged by all sampradayas (Feligio 


in the Mahabharata, Srimad Bhagavata an, 


2 Div 
temperaments). That the Di 


is universall 
the begining of Kal-yuga is univ y 


This has been clearly stated 


eomimaies! arth in the divine Form of Sri Rama, God hay 


sendi e 
other Puranas. Thus descending on 


0 n rth from the ogres 2 
brought relief to gods and human beings by rescuing the ea 5 
roug h 


demons (raksasas). By assuming the divine form of ee He saved ee 
slaying (his father) Hiranyakasipu. Again, by assuming the divine Form of poe: like 
nee and Kalika He relieved the gods by vanquishing the demons. There exist no 
differences among the various religious sects of India regarding these matters. Moreover, 
that the God in His divine manifested Forms like Brahma, Visnu and Rudra (Siva) 
accomplishes the entire Cosmic process ( 
withdrawal) 


Creation, Maintenance and Dissolution or 


—Tegarding this too there are no differences among the various religious sects. 
There are some however, who are enamoured of the fe 
are known as Saktas ( 


Forms of the Divine 


In yet other Puranas it is the Devi ( 


Parabrahman from whom all others 


d adherence of the worshippers to their divine object of wo 


devote 
pe called false utterance ; for the Sruti declares -. 


rship. Nor can this, 
indeed 


“sarvam  khalvidarn brahma.” 


__ All this is Brahman ; nothing else exists in this world. He is the sole ob 


ject of worship 
and adoration. Hence, Brahma, Visnu, Maheégvara (Siva), 


Sakti and others are all 


manifestations of Brahman. For ordinary human beings meditation on the unmanifest, 


formless Parabrahman is impossible; for the mind of ordinary human being is not cure. 
Generally speaking, Parabrahman who is beyond the subtle atom on the one hand and sn 
the other, transcending the infinitely extended Space (AkaSa) cannot be an object of 
meditation for the jivas ; whenever one tries to think about anything the thought assumes 
some form or another. Only the person who is endowed with the exalted wisdom (praia 
generated by samadhi is capable of meditating on the Formless (nirakara). Paramatman 
or Atman (Purusa) cannot be an object of meditation even for them directly ; knowing only 
that the Atman is beyond all that can be comprehended by buddhi (the higher intelligence) 
‘Ne yogins who follow the path of Knowledge (jfiana), obliterating all knowledge of objects 
COnceivable by the intellect, keep waiting for the realization of the Atman (for the 
‘evelation of the Atman). Thus when all activities (operations or phenomena) of the rane 

“Ne Suppressed the Atman is revealed. Though the sadhana (spiritual process) of the 

i Who follow the path of Parabhakti is somewhat different, there 's pen 

rs v 
te Ordinary human ines ante rere . | te ae 
ta ie Or another of eed ike os baie pereetn 
Nd so on. Hence it is those divine 


hake nded 
aS as , ic have recomme | 
Medit oiesna! i aaa deities as in comparison 


he hearts of the 


for worship and 
P 
ation as the all-embracing Brahman and described all othe 
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ul. This is only meant to increase the sadhaka’s e 
Ot) 


f 
1 created and less power . fee a ices 
ae ile performing such upasana (Worship) 


to the deity (to be worshipped). When, wh sapnet the 
of the sadhaka gets purified and the sence of dualism is dispelled, then al cies 
of 


sectarianism disappear and the real 
428. Here, seeing the existence of diverse religious sects in this country 
ne 


istence of differences of opinions among the rsis. 


significance of the statements of the ry, . 
Vd |S 


understoo 
should not presume the ex 


It is universally acknowledged that the Puranas are all composed by Veda-Vyasa: and yet 
. . nd | 
in a particular class of Puranas, the superiority of a particular kind of upasana towards 
particular dei 
ar deity have been mentioned. From this it is clearly demonstrated that though the 


7 . I 7 


ewele of the path of bhakti (bhaktima 
niskama” are divided into the two 
Cc 


Parabhakti, the 
y y become one wi 
with Brahma 
n. 


results vary, the nature and powers of t 


However to understand this matter thoroughly, it is necessary to have some gras 

ihe (SiS came to know about the nature of the world— the Creation, enn 
pissolution of the manifested cosmos— the nature of jiva and that of the ultimate R 
(parabrahman). The kind of Knowledge by which these Truths can be known is called 
Brahmavidya. In the next two Quarters of section II this Brahmavidya will be discussed 
with corroborating evidence (from the Sastras). If Brahmavidya is throughly discussed, 


contradictions in the philosophical statements of the rsis will no longer be seen. So after 


eality 


explaining Brahmavidya this matter will again be touched upon in the concluding Chapter 
of this book. 


Here ends the second Quarter of the second section entitled “A Discourse on Differences 
in Adhikara”, 


OM TAT SAT. 


Third Quarter of the second Section 


Brahmavidya 


Who | am, what my real nature is, whence | came, what the nature of this visible 
. | Se atest fe 
Pnenomenal world is, the manner of its creation, continued existence and final dissolution 


igh 
when the rsis in order to know all these matters, plunged themselves In deep, 


Con 
“entrated meditation disembodied (divine) utterances appeared before them an¢ 


ons that are famous 


reVe 
‘led the truths they wanted to know. It is these ethereal revelati . 
prescribed spiritual 


as “S “yy ‘ j 
ruti”, Learning these Truths from the Sruti and following the 
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fer fully realizing them, the rsis taught them late, f 
er 


method (sadhana) and thus a ing the Puranas, the Samhitas, the Tantras the 
pos 


competent disciples and by com Een Tare = 
tis. Itihasa revealed those truths in form and mann . 
Smrtis, 


sacred texts like Sryt 
oe has to be learnt from I, 
hmavidya therefore 

people at large. Bra 


idya Sruti : 
Smrtis, Itihasa and Puranas. In order that Brahmavidya as revealed in the Srutis, Smrtis 


and other texts, may be easily understood the main points are briefly stated below : 


1) The One and ultimate cause of this entire Universe is Parabrahman, the manifested 
Cosmos issues from Brahman ; it is established in Brahman and dissolves in It. 

2) Parabrahman, on the one hand, is shorn off all distinctions, all-embracing, wholely 
-non-dualistic and immutable; on the other hand, He is omnicient, omnipotent, the creator, 


Sustainer and Destroyer (who dissolves the cosmos), Manifest in all forms, the indwelling 
Spirit and the Controller of all. . 


3) Just as by carving a block of stone images like those of Kali, Durga, Rama, Krsjia, 


Siva, Gopala can be manifested at will and yet, before carving the block of stone in this 


manner all these figures remain one with and inherent in it; thus before and after 


the origina! block) : so the Universe 
fore and after Manifestation, in all 


becoming these images are indistinguishable from it ( 
too is manifested from Parabrahman; but both be 
efore being manj ; 
nifested j ar 
forms (images), these Images cannot be separated from one another dj hus 
. . . as iti ; 
they cannot be distinguished by separate names and pees 


forms (Nama-ro ; 
~Tupa 
its constituent element, the block of stone; nevertheless, al the f oe sieeliels 
Orms rem 


Sted with different na 
d forms Manifested | 


the stone ; so this world too, before being manife 


ain inherent in 
Mes and forms 


ater also remain 


remain indissolubly one in Brahman; the names an 


inherent in Brahman only, being one with It. 
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4) Just as the soil on the surface of the Earth becomes tr 


forms like trees, creepers, shrubs, leaves, flowers 


animal bodies, and again these organic Substances o 


on Earth (when dead) are ultimately transforme 


Separate names and forms 


are manifested from Brahman and after final Dissolution of the Cosmos losing all 


distinctive features become established in Brahman-nature as one and non-dual (advaita), 

Q :- But, earth (soil) is dead-matter : leaves, flowers, fruits, flesh, marrow— ail these 
too are dead matter ; hence the transformation of earth into leaves, flowers and sc con's 
possible ; but Brahman is all-Conciousness (caitanya) ; (A) How can Brahman se the 
material cause of the world? (B) How can the example cited before can be regarded as 4 
good one? 29 

Ans : (A) There is no essential difference between (dead) matter and consciousness. 

First : Instances taken from the external world are not, in many places indicative of 2 
basic difference between matter and consciousness ; what is now seen as cow-dung ar 
'aeces of other animals are often seen, after a few days, to be turned into a mass of tiny 
ving organisms. Even plants are living beings (jivas) ; they are seen to grow from the 


Earth, From this it can be inferred that between matter and consciousness (jada and 


ee ee 


29 on of this 


5 intent 
To set forth the conclusion regarding Brahmavidya through arguments 's not the In 


m lone ; 
“ection j i matters through argumenis a 
Indeed one ca n d upra-sensual matte 
ne regarding sup { . 
nnot arrive at a conclusion reg dingasis sot only 


With te x Sruti and the all-kno 
! 92rd to conclusion about Brahmavidya the utterances of the Srut! fo be set forth in this 


indi egiistictee, anit 
SPatable authority and it is in strict accordance with this that Brahmavidya is going 


! | ) ’ | ! 
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¥ 


te the stateme 
t close relation. Hence, in order to refu Mt OF the Stu 
leas 2 | 
seein to the effect that the world originates from Brahman ag it ater 
infallible rsis to 
and the infallib ve apparent distinction between matter and conciousness Cannot be 
cause (upadana) the 


Be a ene Oats pure-consciousness is admitted on all hands and i 
Pacamitaiti ile self-experience. The external world, pi through oy 
senses like the eye is known to be dead-matter. Now, if one considers how an de 
object is perveived it is found that when an external object becomes visually perceptible by 
@ person, the form of that object is first received in his eye ; then, through the sense. 


channels it goes Up to the “buddhi” (mind) of the percipient.30 When, after receiving the 
form of the external object, it (the buddhi) 


jiva as the Spectator (who is the witness of t 
and its form are both dead-matter. Neve 


er, Similarly, thé reason Why the eye 
a 


#0 How exactly this ha 


ata later stage this matter 


Ppens is not be discussed at length l 
will be Specifically dealt with. 
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at thi ; we 
S Point; for it IS not directly relevant here 


£> Ga 


eive the image of an 
ec external object is that in so 
Me respects | 
there is a 


5] p Cts, 


resem 


the visible object an a, oo 
“ah be relat if d the seeing Jva-Consciousness. th 
ver be related In the visi 
an any way to the Purusa- the spectator. F visible external object 
r. From this line 
of argument 


refore, it can be known th 
ihe at dead matter and consciousness 
are not essential 
ly and 


radically different substances. 


Thirdly — after a little steady reflection it will become evi 
has in relation to the external object is an integral aeons the perception the jiva 
ivatman ; it is in oth eessent 
: eae ale es = ‘aba from the real self of the eeaeee I 
enna er oe bie there exists no difference RA ety ae 
Reece Wenn Gene : lon is ‘ characteristic of a conscious being, not of an 
intrinsic to the jiva-consciousnes e admitted therefore that the (act of) perception is 
object is included in the (act of) ned . the time of (a particular) perception the visible 
being independent of the visibl j ede had this been not the case every perception 
another; in that case all s ee sane bene Pelee puon Cannot be differentiated: rom 
Nevertheless, that the ins ie ific eee peceptions, therefore, become impossible. 
Perception the visible object pa pias ea eree ante ones ue inas 
Perception is an inte i | nts Deraamicd to Dereon (perception). Again, the 
therefore, the ine g are the jiva-consciousness; at the time of perception 
external object too becomes an integral part of jiva- i | 
part of the jiva-consciouness. 


(8s the 
Spectato 
r).31 T isi 
he external visible object being thus capable of being intrinsic to the 


ecg 


uld not h 
owev 
er be understood from this that the cosmic “VijAanavada” (the doctrine of 


Momenta 
Aanavada has been 


'Y percent 
ptions 
) which certain Buddhist philosophers uphold is true. This Vij 


"efut 
ed SPecifically at c 
t not be understood 


ertain i : : 
i points while explanning the Yoga-sutras. Moreover, it mus 
ess | 
is an attribute of dead matter; this doctrine has been refute 


177 


'Om t . 
his that consciou 
d at the end of this 


radical difference between dead matter and consciousn 
@Ss 


ffect that the material Cosmos has originated f 
ro 
r to valid inference. : 


jiva (as the viewer) there is no 
5 of the Sruti to the € 


and the statement 
not in any way run counte 


the Conscious Brahman do 


(B) From an analysis of the world of phenomena it is seen that a gross substance al 
Ways 


SO 


have di ic 

sass discovered that all visible material objects are products of 
invisible form of energy called electrici skal 
peekonts electricity. At the same time, another group of sci 
estern world scientists j 
ee have ascertained that the jiva, by increasing his will - 
e able thus to produce marvellous effects th an 
on other people. This 


scienti ic tech ique become Wwell-KN f h n m nd 
f n has 
; : esme is yp l 


mantras and so on) 


an 


gument. 


ip of any external substance, by virtue of his Own will 
e ~ 


- re Power. If will- 
ectricity and if electricity is the materia cause of all oth Will-power alone can 
er material substa 
nces 


onerate & ae 
nen NOW can one say that it is impossible that with the j 
jects? 
nay create external objects’ Even today there are some who have c 
ome acros 
yogins who possess such powers. It has been recorded in the Bible, the s i. a 
acred Book of 


the christians that with one piece of bread Jesus Christ had fed a large numb 
hearts’ content. Brahman, mber of people 


ner 'S Wi 
€ase in one’s Will-power one 


io their the ultimate cause of Cosmic manifestation is 
amnipotent, that He creates the world by virtue of His own will alone. without any oth 
, er 


material is not surprising at all. It cannot therefore be concluded that all this is contrary to 


reason and logic. 


(5) This phenomenal world is constituted by the union of two kinds of forces ; the one is 
called dead matter (jada); the other is designated “drk” meaning seer or spectator (drastr). 
This latter is called “jiva-caitanya” or simply “caitanya’ (conciousness) while, the former is 
characterised “guna”. This “drastr” and drsya (the seer and the seen) constitute the world 
(jagat); there is nothing else (in it). It has already been said that the world issues from 
Brahman, is established in Brahman and finally dissolves too in Brahman; hence, both jiva 


the seer and the world, the seen, before being manifested as separate entities remain as 
o, in order to comprehend the essential 


one and undifferentiated in Brahman-nature. S 
“drk” and 


his way : these two powers of 


her of them has a separate existence 
the knowable 


g other 


nature of Parabrahman one should try to think in t 
‘drsya” exist as indistinguishably one with Him , neit 


(of its own). This being so there is no distinction between knowledge (jana) 

in ing nothin 

(feya) or knower (jAata) in the nature of Parabrahman. Again, there being ‘ ee 
° 5 icti | e 

then Brahman He is self-complete and free from all dualism; the Se ee 

of attributes), gakti and sak" 


vunas and the gunin (attributes and the possessor 
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t in Brahman-nature. It is Only 


en that ig absen i 
e separately manifested and 


_—evV 7 
or of power 
at gunas becom 


power and the possess 
through some kind of $ 
designated this or that 


manifestation of an obje 


pecial activity th 
wher 


e there is no special activity, NO particular 


hat can be called “guna”. 
S indistinguishable from Brahman; in that 
as an object seen by the jiva) it exists, 


5 like cannot be described in words; 


(by names); 
ct, there is nothing t 
elf in visible “matter” | 


state therefore it does not exist as matter (that Is, 


on the contrary, as Brahman. What that form (state) | 
d being both created objects that 


In that state the 


power that manifests its 


; belong to the world, the all 
for speech and min 
transcendent Brahma 
of Him as visible (perceptible by the senses) that can 
nt will be specially discussed later on since the world of visible material 
(as matter) and as one with the 


n cannot be expressed or dealt with by them. It is the manifestation 


be characterized as “jada” (dead 


matter) ; this poi 
objects remain in Brahman-nature, shorn of its deadness 
power of consciousness (the power as “drk"— viewer) Parabrahman cannot be jada 
(unconscious) in nature ; His essential nature, nevertheless, can be described as ‘non- 
dual” (advaita) and, as such, omniscient (sarvajfia). There being no distinction in 
Brahman-nature between knowledge, object of knowledge and knower, and all things 
manifested in the past, being manifested in the present and to be manifested in future 


being ji 
g inherent in Brahman-nature, the nature of Parabrahman is not “oarticular- 


consciousness”; | ne 
; { must be held to be omnipresent and all-pervading (vibhu) in nature.* 


Th 
ere being no separate manifestation of any kind of guna 


Parabrahman, He { | (attribute) or power (Sakti) In 
Nore cia “esctibed as “nirguna’, that is, “beyond th " (gunatita) 
ess, It has been stated earlier that the world j e gunas” (gunaitta)- 

iss 


hie ues from Brahman, is established 


bees acta 
IS In Him that it also dissolves: Hence 
) », pa 


32 


rabrahman is, on the one hand: 


At the conclusio 
sion of thi F 
see S Quarter this “eternal omniscience” of 
of Parabrahma | 
n has been through!) 
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g, while on the other, the power of manifesting, Sustaining and dissolving the world 


nirgue H “ ” 
g both the conscious “drk” and the unconscious “ drgya" 


comprisin | also must be said to be 
possessed by Him; this world-manifesting power must be more pervasive than the world 


which comprises the drk-sakti (jiva-saktl) and drsya-Sakti (jada-varga— dead matter). For 
tis from Him (as the Source) that drk-Sakti and drsya-Sakti are manifested as separate 
and distinct entities. This power therefore, exists only in Parabrahman, not in the jiva. This 
power Is called “aisi-Sakti” (divine power); Parabrahman, being endowed with this aigi-Sakti 
s also “sasaktika” (endowed with the attribute of power). Hence, in order to describe the 
nature of Parabrahman, He must be described, on the one hand, as devoid of distinctions 
of all kinds, full (“purna”-self-fulfilled), non-dual (advaita); on the other hand, He must be 
admitted to be as the cosmic creator, endowed with aisi-Sakti, cosmic controller, 
omniscient and the inner Regulator of all beings (antaryamin). The two words “sakti” and 
‘guna” are usually applied to Parabrahman in the same sense. Hence, the two terms 
‘sarvasaktimat” (omnipotent) or “sagaktika” (endowed with attributes) have the same 
significance: in this sense, Parabrahman is also saguna. Being the Agent of the Creation, 
Sustenance and Dissolution of Cosmos and its Controller, Parabrahman is called “Isvara’. 
Indeed, the reason why the Sruti too has used the word Brahman about Him is that He 
Nas vast (limitless, infinite) gunas (Sakti)— “vrhanto guna yasminniti Brahma’. This gakti 
being eternally inherent in the very nature of Parabrahman, He naturally manifests this 


Mysterious Universe in an infinite variety of names and forms and brings about its 


Maintenance and dissolution. Hence, He is both the instrumental as well the material 


sawed 
“auSe of the World, Although this World is constituted of viewer (drk) and the viewe 
Byer tid er, : atter 
(drSya), Lis usually the visible matter that is called “the world” (jagat). This world a a 
. kc 7 “a ieee i, 
* 20 infinite Variety of forms; just as Parabrahman, by virtue OfHist aires 


Mani : moplate and 
“Mested this infinite visible world from His own Being, So," order to contemP 
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who manifests (from His own Being) 


| : ly, it is He Himself 
enjoy (experience) it separately is called jiva. Hence, the state of 


his power of vision that 


f vision. It is t 
pane Pee te of the world— all these three are forms (Aspects) 


jgvara, the state of the Jiva, and the sta 


of Brahman 3 and, at the same time, Brah 
(self-complete, self-fulfilled 


jiva will be specifically discussed. | 
nipoternt; He manifests Himself in a plurality of forms 


e. The power by virtue of which Brahman 


man is totally devoid of all forms, immutable 


in nature. 
inert and yet eternally full ) 


(6) Now the nature of the 
(A) Igvara is omniscient and om 


and contemplates Himself as infinitely multipl 


contemplates Himself in a multiplicity of forms, the power whose function it is to do so, is 


called ‘jiva-Sakti”. This multiple vision, however, is of too kinds; the contemplation of the 
manifested cosmos, though multiple and various, as one with Brahman is one kind while 
the vision of it as distinct from Brahman (The vision, that is to say, of it as existing 
separately without noticing that Brahman is its material cause and ultimate Ground) is the 
other kind. | 

| shall try to make this point a little more clear by an example. If one reflects on this matter 
calmly, it will be seen that plants draw their nourishment from the Earth ; hence, all the 


parts of a tree like the trunk, the branches, leaves and fruits are transformations of the 


ee et es 


33 

; nk ope er ere eeauatve and “nirgunatva” in the same entity may appear to oe 
inconceivab! ind : : ; 

a e to mig » Nevertheless, the infallibly authentic rsis who had had a direct knowledge of 
ranman and the Sruti Itself have described the nature of Brahm 


i i : . nin 
the next Quarter of this book ( an in precisely this manner. It will be show 


that even logically this conclusion cannot 0 
f 


me and in Vedanta-dargana as well) 

ected as falacious and n iew i 

every jiva regarding his a2 other view is more tenable (valid) ; it will also be shown that the self-perception " 
n essential nature i 

etait and his knowledge of external Objects of the world— both favoul 
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earth. animal bodies grow by eating plants, leaves, fruits ang SO on which are 


ransformation of the oat moe ues body too is a transformation of earth; 
hough this is true but this truth is not easily understood by all that the bodies of plants and 
arimals are one with ane indistingushable from, the Earth; this is the reason why though in 
the case Of soil of many kinds and from many places we feel that it is one with the earth,, 
we usually do not feel the same about animal bodies and plants. Though on reflection we 
come to realize the earthen nature of all these (animals and plants) the deep-seated 
notion (impression) of their distinction is not easily dispelled. When, through sadhana the 
egoistic propensity is considerably diminished, this notion (sarnskara— impression) is 
removed. Similarly, though the world is one with Brahman the sense of distinction between 
it and Brahman is usual with jivas. Through argument some may arrive at the knowledge 
that the world is one with Brahman ; but the inveterate impression (samskara) of 
difference (bheda) is so firm in jivas that it is not easily dispelled. When, after the removal 
of these samskaras through long and arduous sadhana Brahman-realization takes place, 
one's own self and the world are both experienced as one with Brahman. Hence, the 
vision of jiva is of two kinds ; in the vision (knowledge) of ordianry jivas his own self and 

né world around him are different from Brahman ; they are called “baddha’” (bound) jivas. 

Those, on the other hand, who after the attainment of real knowledge have become free 

Hom all kinds of “bheda- sarnskara” (innate impressions of difference) view themselves 
and the Myriad-formed cosmos as one with Brahman. These latter kind of jivas are called 
MUkta purusas (liberated souls). Nevertheless, both kinds of jivas are only (specific) 


\ : ; TV he 
MES of Brahman, His particular portions. Brahman remains embracing all jivas and t 


. A e ; here 
empty space ; 
: Sarthly objects are made up of the fine elements earth, water , fire, air and y 


“ath hac ; ‘s larger in the bodies of 
" has been called the constituent element because the proportion of earth !s larg 


a 
Nimals and plants 
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nite while [svara is boundless (infinitg) . 


mself. Hence: jiva is fi 


ble world as one with Hi ; | 
ra while Igvara |S the 


va 
ble difference. And yet 


visi | 7 whole (arnsin). Hence between jiva and 
jiva is only a portion of Is the jiva is not different from Brahman, 


Tgvara there is considera | 
rt of Him. The relation betwe 


difference” (bhedabheda). In the knowledge of the 
(bheda) in this relation of bhedabheda js 


en the jiva and Igvara therefore can be 
either, since he is a pa 


explained as one of “difference-in-non- 


baddha-jiva only the element of difference 
accepted. After taking refuge in the Sadguru and t | 
himself and the world around him with Brahman, the jiva resorts to the sadhana taught 
him by the guru ; by this all his deep-seated notions of difference (dualism) are dispelled 


hus knowing the relation between 


and after the direct experience of Brahman, he attains oneness with Brahman and, as a 
result, Ignorance (ajfiana) which is the root of all our sufferings and troubles, cannot 
assail him any more. This ignorance which causes all sense of difference or dualism is 
called “avidya”. The jiva, forgetting his real nature as a portion of I$vara through the 
influence of “avidya” becomes connected with the body (with the senses and so on) 
manifested by ISvara and thus identifying himself with it becomes bound by it and hence 
suffers the pangs of birth and death over and over again ; this is what is called “sarnarti” or 
mm ep) oat tn eles ne eh 
Sree alanis wearin rom ig endless passage through the 

rahman-nature can be characterized as 


“moksa” and it is thi 
aie cee of mundane existence (in this phenomenal world) that is called 
a (bondage). The realizatio 
n of Parabr 
away ; Brahman is all-pervasive - | ed alsa aac 
possesser and mast 
er of gunas) while the world is constituted of gunas ; hence, once the 


Sadhaka realizes th 
© essential. nature of the Gunin his Vision, in the ab f anything 
mn ; © absense ol a 
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He is the ultimate refuge of all. He is “gunin” (the | 


tan gisturb it, remains eternally imperturbable and he views all Objects of this Id 
world as 


pranmal. 


(g) The ‘jvasakti’ will now be described in a Slightly different way. The non-dual, 
amnicient Parabrahman manifests Himself in an infinite multiplicity of forms through His 
divine power (aisi- Sakti); in order to contemplate these innumerable forms separately, He 
enters every part of Himself (as manifested in the cosmos). By this Self-penetration He 
becomes, as it were, divided into an infinite number of tiny fragments ; these innumerable, 
subtle, inherent (anupravista) powers which are known as “drk-Saktis” are called jiva. 
Hence, the jiva is atomic, (extremely subtle) a portion (arnsa) of Brahman. Nevertheless, 
just as Brahman is omniscient, Consciousness by nature and not unconscious, the jiva too 
is conscious by nature, not unconscious (like dead matter). Through this jiva-sakti 
Brahman contemplates (apprehends) Himself as separate and distinct particulars. The 
infinite variety of forms in which Brahman manifests Himself remain only as visible objects 
to this jivaSakti ; hence, these (forms) are not endowed with knowledge (perception) ; this 
is why they are familiar to us as “jada” (dead-matter) or “acetana” (unconscious). In every 
part of visible material objects jiva-Sakti is inherent as its spectator ; hence every part of 
Ihe world is unconscious matter, experienced as an object of visual perception ; and yet, 
the jiva-Sakti being inherent in it, is also jiva. The part constituted by visible matter may be 
“alled the external body of the jiva. It is on account of connection with the (external body) 
val ‘the jiva comes to identify himself with it. 
) The most subtle, unmanifest (avyakta) state of the visible world of matter is called 


niverse 
ae ‘Its this Prakrti which is “Brahma-Ssakti”, the seed of the visible, material U 
The unmanifest Prakrti, assuming 


the ji 
N@-Sakti mentioned above is inherent in Prakrti -gakti is 


ugh jiva- 
"Infinite Variety of forms has manifested Itself as the world. Thoug 
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tis capable of making every form however ee 
all 


t of its knowledge 
omic by nature have ascertained that the 5 
]va 


atomic in nature, 
m Prakrti, an objec 
the jiva as at 


essentially subtle and 
ercepti ce 
(perception) ; hence it is thay 


or vast, that issues fro 
acterizing 


in relation to his gunas (q 
hough manifesting Himself a 
His essence, One and non-dual 


irrors and water reservoirs through its 
d as multiple and different, so 


the sastras after char 
ualities, attributes). 


is all-pervasive (vast) 
(7) Nevertheless, t s the jiva and the visible material wor 

Brahman, remains in " 

by entering vari 

y g various m reflections assumes vario 

forms and produces diverse effects and is perceive 


Brahman too, being reflected 
_ as it were, as Ji ed 
cosmos, performs Various acts through hi : . jiva in every part of the visible materia 
im (the jiva) ; it | 
Controller and Dispensor of all the di (the jiva) ; It is Brahman therefore who 's the 
2 Geena e diverse actions of the jiva. Though manifesting Hi 
e jagat (the world), bein | mae 
= g both the Cont 
jiva and jagat Brahma ontrolter and the ultimate G 
(8) It has alread ; Se devoid of all activities and absolute ele 
bei y been said that Prakrti has innum ue Pea 
in ; : er i 
g connected with all these forms, the numb ican ke Og li 
a: mber iy <a 
of jivas too is infinite. The jiva, on 


account of hi 
S dwelling i 
In unconsci 
nscious Prakrti can also be called 
ed “purusa” (puri Sete it 
puri Sete Il 


purusah— “He lies j 
es in the “pur”, b 
, body; 
dy; hence, his name purusa). Th m m 
sa). These material forms are 


called the exter 
nal semblanc 
es (bahirarnga) or bodies (deha) 
a) or “signs” (lim 
ga) of the 


n jivas. y 


En 


35 ee 


(advaita). As the Sun though one, 


“ositert According to differences in the state of Prakrti, t 
e y ; é ‘ 
(hla (gross), “sUksma” (subtle) and ‘karana’ ( 
them wil be explained thoroughly later on. The nat 


forth in a general manner. Now, something more w 


he jiva’s body is three-fold: 
Primordial). The differences between 
ure of Brahman and the jiva is thus set 


ill be said concerning liberated souls in 
particular. 


(9) Just as Parabrahman remains eternally in the two States, saguna and nirguna, so the 


‘muktapurusa” (liberated soul) too remains in this dual state. Just as Parabrahman, 


though nirguna in His essence, creates the cosmos by manifesting the gunas and by 
dwelling in them, the muktapurusa too, after being established in the nature of 
Parabrahman continues to perform all actions by means of the body in which he achieved 
liberation while alive through practising sadhana; for it has been stated in the Sastras that 
the ‘karma’ they inherited from previous births and which, causing this present incarnation 
has begun to bear fruits, is not destroyed even after attaining enlightment. But as 
Brahman, even after accomplishing the act of cosmic Creation remains perpetually 
beyond them all and totally non-attached, so the liberated souls remaining in the physical 
body Performs all actions by it and even though connected with the body, es 
transcending all these (actions), free from any attachment. Just as, at the time of Cosmic 
Dissolution all gross elements, after suffering destruction, remain in the state ite 
“Mmananifest Prakrti, so at the end of prarabdha-bhoga (working ca of ‘prarabdha ie 
Which Yave rise to fd present birth) the gross body of the muktapurusa seal off, an 
subtle body 
om °xist as one with Parabrahman. At that time the constituents of their tities from 
*taing the n t : i ay, their manifestation as separate e ite 
ature of Brahman; that is to say, n disappears; thus, they 
Shman eases; the distinction between the guna andthe 


like 
| ith Igvara they become, 
“eive the title ‘nirguna’. But being indissolubly fused wilh leva 
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d saguna on the other, hence, they can assume any 


na on the one hand an | 
| they like and thel 


body 
no particular wish of thei 
t wish of other sadhakas and bhaktas a desire fo, 


Tgvara, nirgu 
g r movements are everywherg 


body at will and perpetuate any 
unimpeded. Although they have 
at the earnes 
é arise ‘in them. Nevertheless, 
hman, they exist, even though liberated, ag 


r own (wholly assimilated jp, 


Brahman as they are), 


- such actions may sometime 
rt of saguna Bra 


whatever body they may 


assume, being an integral pa 
e not separate from Isvara 
the reason why contrary to the case of 


portions of Isvara. They ar - it is on account of being united with 


Ivara that they attain relative omnipotence ; this is 
two wholly independent persons becoming agents there arises the possibility of conflict, 
even when many souls become liberated there is no apprehension of such conflicts in the 
act of Cosmic Creation; for all (such liberated souls) become integrally united with the one 
lévara. The dual nature of Brahman which the sastras affirm also holds good for these 


| liberated souls as well. 


(10) Thus the Soul (purusa) has been described as of two kinds: “mukta” and “baddha’ 
sia the term Purusa is also used with reference too Parabrahman. In the sense . 
canna el (all this is filled by Him) the term Purusa may also denote 

an. But when applied to Parabrahman it is the word “Uttama-Purusa" thatis 


being used. The meani 
- | ning of the term Purusa however. has to be d conta 
ses by the intention of the speaker (author) | Sper enlete 


| a It has been stated before that this world 
intelligible | am citing an example. | am | 

. , ii 
through this (act of seeing) 


, 
ed and so on of a particula 


'S constituted of gunas. To make this point 
ooki 
What | am percej ng at a rose; on reflection it is seen that 
ceivi 
Ning Now is only a particular colour like while: 


r Shape and 
a parti 
cular smell and a particular sense of touch : 
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it ig Q Pa iculal f p i a par t C I n h 
t Ss 


: 
¢ my perception. A man who is blind from birth has no p 
erception of form : 


ae i" rceives is only a smell and a touch ; ifa yY person is cong it | 
enl ally devoid of th 
n n e 


sense of smell, he can perceive (the presence of) the rose only by the f 
€ Torm and the nature 


the tactual sensation. If a person, again, is congenitally incapable of 
perceiving all the 


of 
three— the form, the smell, the touch, he ma 
y perhaps, ascertain 
the presence of a 


particular object, namely, rose through the sense of taste alone ; for hi 
signifies an object which has a special taste. Nevertheless, this nie i eine 
taste— all these are only gunas (qualities). The rose can exist even oo form oe 
. Hee it dries up its earlier form is altered, its feel is also changed date oe 
and taste ; all these, the form, the taste, the smell and so on are ieee only gunas a 
a i ee eile | actually ieedive is a combination of particular ne by 
Along with these | also hav wee ead Senter enna te 
gunas there exists an ind : egia = Eee ee Oe SU be tnanti (eatayey Ot abiveee 
Rr ei : bei eee of its real nature however | have no definite 
bavniieinacndcoeree i - eae are examined it is found that it is through 
sme that our. are ee, fe) . Des gunas — sound, touch, form, taste and 
chiocts we Geer antics ge i O is formed. For the peer of external 

~organs: ear, skin, eyes, tongue and nose; apart from these 
(external) objects are 


We have 
no o segs 
ther power for perceiving external objects ; SO, 
d to any external 


edo : 
nly as perceptible by these five sense-organs ; with regar 
of the underlying 


Objects 
we h 

ave no knowledge except this. As to the real nature 
, touch, form, taste 


Nee, the ulti 
ultimate source of all these sensible qualities— sound 
os is, from our point of 


W Con . 
Sti ; : , 
luted only of gunas. What we identify as a particular object with a particular 
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The substance (entity) that underlies aj these 
S. 


tum) is Parabrahman — it has been revealeg by 

‘ : - 

. and adopting the spiritual process (Sadhana) 
.¢ underlying Reality, Brahman, occurs. (When, 

enjoined b 


; in such a context it should be known as signifying only the 
m “agraya” is used In he container (adhara) and the thing containeg 


una 
me is only a combination these guUr 
i timate Ground (substra 


their u 
gunas as seer’ ean 


t| S ti | . {| . 


the ter ane 
relation between the gunas and the gunin, 


(adheya)). 


(12) The gunas are three-fold; they are called sattva, rajas and tamas. But combining 


themselves in various ways they have manifested themselves in the form of this infinite 


Cosmos: hence the entire Universe is constituted of the three gunas, and the infinitely 
subtle state of Prakrti mentioned above— that too is therefore, composed of these three 
gunas. Sattvaguna is, in its essence, knowledge and light in character; is essentially 
dynamic and active; Tamoguna is obstuctive of the other two gunas, deludes the mind 
(through ignorance) and is heavy; its essential nature is indolence, inertia and dullness. All 
these three qualities always exist in combination (with one another); whichever of the 
three becomes dominant is followed and subserved by the other two. 

(13) At the begining of Creation these three gunas remain inactive and in a state of 


, one with Brahman and merged in Him. Just as the forces like lust and anger 


(manifestation) 


; at that time there 


| qunas a ear the jiva-s : 
ural gur pp jiva Sakti too, remaining connnected 
with them mani 
nifests 


Rg the nat 
‘ 48 numerable jivas assuming an infinite variety of bodies 
: "4 The Cosmic es which set in motion by the infinitel 
ne rsis have described it as constituted of twenty-five “tatt ie powerful Brahman— 
the entities). This term “tat” (that) signifies Parabrahman who ale aes principles or 
Ss all gunas of Prakrti 


ing nile “tattva” Cane ee 

+ hile “tattva’, denotes the jiva-Sakti and the entire phenomenal C 

hman. A dia ; Nat OSM i 

: a oo representation of the twenty-five tattvas is bei os established in 
¢ urusa(2) Prakrti eing appe 

) ti (3) Mahat (4) Aharh-tattva (5) Manas nan here. 

,7,8,9,10) five 


nite ifanendri 
. . nseeahnceneate of knowledge or perception), (11, 12, 13, 14, 15 
iho ieee of actions) (16, 17, 18, 19, 00). The - 
tiall See fons (21, 22, 23, 24, 25) five mahabhitas (gross 
mine ee : ee (Cosmic), entities has been called 
A Seas ii eee principles). In relation to these twenty 
she ina te : n = the ultimate Ground of all has been specifically 
agavan Vyasadeva as the twenty-sixth (sadvimSa) tattva in the 


shanti Pa 

. rvan in th Sbharata: it Wi 

rr e Mahabharata; it will be cited later on. 
(45 
ange! ) How fro 
m the 
b unma j ic] 
0 Us ee oe nifest Prakrti comprising the three gunas, combined with 
aad hem y-Ttour) tattv iti 
sit” selves wil wire ae ; as from Mahat to ksiti (Earth) have manifested 
Iped : 


(a) Jy 
St as a 
a person i 
Wake on in the state of “susupti” (deep dreamless sleep) 
ed in a state of 


is naturally 


Ned aft 
er q ce : ; 
rtain period of time, and his senses which remain 
(by manifesting 
nert condition, after the 


Nong: 
0 na? ‘2Ctivity during 

Mth Susupti eee 
if" ® Slate of : pti start functioning after awakening 


themselves), SO. 


rakrti 
ti the gunas take on an unmanifest and i 


Of g 
me time : 
, rajoguna, the principle of all movement and dynamism, being 
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elf in combination with sattva and tamas. “Drk-Sakti” (Purusa 


awakened manifests its : 
lies dormant in Parabrahman; however jp i 
| 


owing to the absence of all that is visible 


~ state he (Purusa) lacks the knowledge of t 
supti a person does not have knowledge of the true self, and only rests in 


Prakrti so, in the Purusa who is merged in Prakri 


he essential nature of Parabrahman:; just = 
In 


the state of su 
subtle and blissful state of (unmanifest) 
the knowledge of his own source — Brahman remains absent; he remains then Only ag 


pure contemplative power (Drk-Sakti). Later, when under the impulsion from Iévara the 
process of Creation is set in motion under the influence of rajoguna,. sattva and tamas 
manifest themselfves in the manner mentioned above. It is only the pure cognitive function 
characteristic of sattvaguna that becomes the object of his contemplation; the only 
knowledge he has at that time is that He is (in his true nature) distinct from the act of 
knowledge. Tamoguna, remaining then in an extremely mild state hinders the cognitive 
function (of buddhi or sattva) from realizing the true nature of the self (Purusa). This 
coun function which is collectively known as “Budchi-tattva” (Mahat) is at that time 
“’ewed as the external Form (vahirarnga) of the Purusa. To bring about this state is the 


fi fet aaty ; 
irst Act of Creation ; it is this state that has been characterized as “Mahat-tattva’”. It is also 


known as the state of "Prajfia" (supreme wisdom) 
(of prajna-bhimi) 


of view) 


. The person who has reached this stage 


feel ee 
ies els that i Is In his true nature beyond Buddhi. (From the cosmic point 
urusa as the indwelling spirit of Buddhi-t 


Creation. attva is the first person of Cosmic 


| (B) The rajoguna in the Purusa dwellin 
eee directs the Mahat-tattva. The el 
Prajna inherent in Mahat-tattva: as a resul 
Mahat-tattva by which he knew Himself a 


of his then vanishes; he becomes unabl 
a 


g in Mahat-tattva set in motion again py divine 
ement of tamas, increasing in force veils thé 
t, the knowledge of the Purusa while dwelling " 
* Separate from “Buddhi”— even that knowledsé 


et . ; 
© Conceive Himself as beyond Buddhi: purus 
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entified with Him and, c 
onsequently, He regards Buddhj 
If. It is 


ndowed with the ego-sense that is known 
as ‘“ 


iis PUTUSA © 
a ; Aharm- 
nrinciple). This delusion of the Purusa through which He identifi tattva” (the cosmic Ego- 
les Himself with 
Buddhi is 


qused by “tamas . The fact that after living for a long time in 
a room or with a 
person or 


an ob} 


one becomes i ifi 
ect s identified with that room or that object is 
‘an that “these Ob} _ commo T 
notion th jects are not self’ (anatman) is at first present ji reat ey 
nt in Mahat-tattva: b 
; Dut 


es long association (with them) the Buddhi becomes sluggish 

pee ‘ cere Hun SeIGs separate ; hence, it ee in Aoi 

Ser pale is indwelling Mahat-tattva too, as a result : a 

eatin i is tamoguna being increased slackens his ability : 

ee ae sac haes the sense of distinction between Buddhi and 
urusa, lapsing, regards the Buddhi as his own self and is thus _ 


tran 
sformed into the Purusa characterized by the ego-sense. 


(C) When agai 7 
lattva is ae paieagto ee a on eso See 
asa and tamasa ee data accor ang to the preponderance of the sattvika, 
ieee, a s in icy these undergo various transformaticns. On 

part of the Buddhi which is constituted of the sattva-dominated 


“$0-Sence 

the “in H ” 

Manifestation of driya” (sense-organ) called “manas” appears, and there being some 
joguna in it, it is accompanied by will (sarnkalpa); that is to say, it 


36 
The nart 
Particular h 
ouse which | regard as my own is something with which | identify myself so far that if 
make myself miserable. | feel 


auses . 
EY damage to it | feel as if my heart is rent asundur and | 
pain a ; a: 
S when my own body is hurt. The fact that | feel distress is hurt is also 


bor), . S self-j es ; 

Y; NOW this b identification with the body. It is a portion of the food | tak 
: od i 1 “ oat . 

ify Myself with i y to be distinct from myself ; but as a consequence of the “Buddhi" being delud 


e that is transformed into the 
ed thus | 


Id 
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ct contemplated by it. In this condition the tamasa 


e obje 
rto grasp som 
: ue nature of) manas. 


is, by nature, eage 
ut the stability of (the tr 


element brings abo 
arn-tattva being specifically intensified by 


: ia Ah 
the tamasa element In | 
d, mely, Buddhi and with the help of only 


On the other han - 
eils the sattvika element in it, na | 
Buddhi) as it were, appears specifically as 


(Sabda) is extremely difficult. The 


rajoguna largely V 


the element of ego-sense and condensing it ( 


pure sound. To grasp the true nature of this pure sound 


sound that we commonly perceive is generated by some 
it is “nada” (pure-sound, not caused by stroke) in combination 


thing being struck by something 


else : it is a mixed entity ; 
with ordinary sound, touch and so on. But the pure sound mentioned above is not “nada’; 


it is pure sound distinct even from “nada”, the true nature of which can be somewhat 
understood by the fact that it is possible to practise steady remembrance of the Divine and 
“Japa” of sounds (mantra or nama) mentally without moving the tongue and the lips. As 4 
matter of fact, the sages who have realized the truth have ascertained that it is impossible 
for us generally, even to think without having recourse to power of words. It has been said 
earlier that all objects are constituted of gunas like sound, touch and so on ; it is specific 
combinations of gunas, designated by specific names tha 
(perception) as objects (vastu) and we perceive 


particular genus or class (kind). 
(perceive) 


t appear in our knowledge 
Particular objects as belonging to some 


an object with a ee Point will be made clear by an example : | know 

particular “class” (“jati") of animale: . ape as a cow (“go”) but this word “cow” signifies 4 
O ws. It does not denote a Particular cow; it i neral term 

being related to my knowled ow; it is a ge 

ct with a 


this class or general kind ( 


, hence, it is only afte 
r 
that this particular obje ie ge of the class of animals named cows 
Peciiic shape is perceived (known) by me as a “cow”. Be 
anya) of ¢ 
Ws | know by the mere sound “cow” (“90”) 


general enti 
ntity called “cow” apart from particular objec! 


> sam 
ve never experienced the 
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«pecimens of cows).°” Hence, it is this word “cow" Which when w 


€ are going to think 
rout it, sets MY thought in motion ; going beyond it ( 
| 1 


the sound “Ccow”) 


the thought of it 
annot usually exist. Such words mostly signify Universals: it follows th 
¢ 


at buddhi, in Order 
io think about anything at all cannot do so without an object as support and when no 


ng to think one 
cannot as a rule do so without knowledge of some universal, a little reflection will enable 
us to realize that people in general cannot think at all without the Support of words. This 


sound of a word however is not “nada” as manifested. Hence, in this way it can be, to 


some extent, understood that pure, unmixed Sound (Sabda) is far more subtle than 
ordinary “nada’.3® That Pranava (“OM” 


object is perceived separately as an universal and whenever one is goi 


) is the priestine and subtlest form of Sabda, the 
Stuti and the rsis have unanimously revealed. But what the subtle essence of Pranava is 


cannot be known except by persons who are yogins. The degree to which this is 


Suggested by the “OM” as the articulated Pranava is not to be found in any other word of 


Any kind; this is the reason why all the Sastras have declared Its pre-eminence. However 


‘hat may be, it is this pure, unmixed sound which is called $abda-tanmAtra (literally, “only 


“ound. and nothing else”.) that is the first evolute of the tamasa element of “Ahari-tattva”. 


When this tamas-dominated evolute, Sabda-tanmatra comes into being, in order to 
Know 


5j l n-tattva 
Perceive) the nature of that “éabda’ (sound) the rajasa element in Aharm-ta 


7 


j tion; what 
Accord aya-sa iversals are objects of percep 
thig mea Sording to Nyaya-Sastra (Indian system of Logic) the unive 


j ther with other 
NS is ¢ : al) are perceived toge 
Ment S that those elements which may be called general (or universal) 

8. | 


i ind 
i i icular objects the min 
a ne “ense, the “general” is also objective. But by comparing various parti 
{ . 
i O'ds it for comprehension. 


jects ; itis 
ot external objects ; 
Sa Men able (varna) are n 
the Mic Matter of fact, words composed of more than one syll 


«“ " (the eternal 
ords as “sphota” ( 
a ota °Y Combini j na conceives the sound of w 
Mere ning together different varr 


‘ in a flash). 
neaning as Ina 
EPtible element of sound which gives rise to sudden perception of the n 
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rgan of hearing (grotrendriya); this sense-orga, 
-O } | 

n object. Nevertheless, though this senge. 
4 indwelling Aharn-tattva apprehends tri, 


ttvika evolute of Aharh-tattva calleg 


ned into the sense 


; and is tur : 
increases d as its OW 


fully grasps that soun 
und as its object, the Purus 


roduct of tamas with the sa 


(of hearing) 
organ receives SO 


sound which is the Pp 


as is different from érotrendriya (organ of hearing) ; so it hag its 
an 


“manas”. But m ot its only function. Manas, 


disn 
separate function too; to receive the knowledge of soun 


it does not; whe 
therefore, sometimes receives sound-perception, sometimes It oe 


however, manas in combination with the auditory sense-organ is keen to receive sound- 
perception, then sound too becomes perceptible; for Sabda had appeared separately 
already from the tamasa part of Aharn-tattva. Hence it is that the jiva endowed with manas 
and srotra (ear) learns to conceive anything that is heard as a separately existing 
permanent entity. This is how the sense of distinction between the spectator (drasta) and 
the object seen (drsta) arises fully. The name of this permanent entity having sound 


(Sabda) as its essence is “Akaéa-tattva” (The infiniteVoid). The gunas being established in 
Brahman as their ultimate Ground, 
(dravya) 


it is natural for the jiva to regard them as substances 


, the gunas are apprehended as existing in this Ground (Substratum) which is 


beyond the indriyas (sense-organs); so they are regarded as substances (dravya). But itis 


to the underlying substratum that they are called gunas. 


i | (tattva) of gunas and vastu ( 
mentioned substance called “Akasa” b 


latter receives “Sabda” as its guna ( 


only when compared (related) 


This is the essential principle Object) . Hence, the earlier 
. Hence, 2 
©comes the object of the auditory sense-organ, the 
guna the jva has usually characteristic quality); however, apart from this. sabde 
NO conception at Akas 

underlying substance of Sabda. a regarding the nature of Akaéa, thé 
Th Ree ae ats 

! sods Of origination of Sabda-tanmatra” the audi d 
Akasa have been explained. The mode of = tory sense-organ (Srotrendriya) 4" 


ati . 
tion of other elements and cognitive sens? 
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organs (iianendriya) is the same. “The tamasa element (part) of Akaéa having in due 


soutse increased further, its subtlety begins to be veiled and it condenses; in this state its 
ractual quality is manifested; this tactual quality is called “sparsa-tanmatra” (the subtle 
element indicated by “touch”) ; in order to perceive it the sense-organ called “ 


tvac’” 
rtouch”) appears from the rajasa part of Aharn-tattva like the auditory sense-organ, and 
as a stimulant of this sense of touch the second Cosmic element “Marut” appears : it is the 
permanent substance constituted of Sabda and sparsa — sound and touch and the jiva 
perceives it as a separately existing substance. When this “Marut” keeps producing tactual 
sensation continuously and in succession it is perceived as a “current” (pravaha) ; hence, 
it becomes perceptible to jiva as something characterized by the sensation of touch and 
low (motion); “Marut”, therefore is the source of all our perception of movement. This 
perception of motion again, Causes our sense of “distance”; from this the perception of 
extension is generated ; this extension is called “desa”. The true nature of absolute Void - 
Akaga, ig revealed only in “samadhi-prajfia” (the higher spiritual knowledge that results 
from samadhi) and when, through samadhi the functions of all other senses are 
“uppressed and the auditory sense-organ (Srotrendriya) remains manifest, then and only 
"the true nature of Akaéa as constituted of unmixed, pure Sabda, empty of all content, 

* fevealed in the state of “prajfia’. Nevertheless, the knowledge of ordinary jivas of Akasa 


IS mj ’ 
Nb with perceptions like distance and visible forms which appear later in the process 
: Creation 


nn) h (tvak) the tamasa 
Dart ° appearence of Marut-tattva and the sense-organ of touch ( 


of Ahan ; = Stra (the subtle element of 
Form. Lattva increases further and from it the ripa-tanmatra ( 


™) and the Sih the third cosmic element 


and Stance characterized by this quality, “Telas f vision) 


OF j f ner 
. “PPrehension the third cognitive sense-organ caksus” (the org 
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he same manner “rasa-tanmatra’ (the 


“ap” (water, liquid substance) 


m the rajasa Pa 
ment of taste) 4 | 
f this, appeals: 
- and, finally, “94 
t chiefly character! 


an, nose, came into 


appear fro 
subtle ele 
constituted © 


organ of taste) 


ye sense-organ “rasana’ (the 


» (the subtle essence of smell) and the fifth 


-tanmatra 
ndha-tan (earth, gross matter) and the fifth 


zed by it, “Ksiti” 
being. °° 

on reveals that in th 
c elements are included, and the five 


cosmic elemen 

cognitive sense-org e last mentioned gross 
is O 

(D) An analysis 


cosmic element called “K 


f this process of Creati 


sit”? the first four cosmi 7 
| on which are characteristic attributes of the five gross 


stra. like $abda and sO | et eras | 
a “Ksiti-tattva’. Similarly, in the “Mahabhita’ (gross cosmic 


elements, are all present in this 


” the first three Mahabhutas (Akasa, Marut and Tejas) are present ; so 


element) called “Ap ee at 
are the four elemental qualities (gunas)— “abda”, “sparsa, rupa and “rasa ;in the 


Se Se ee 

39 Even modern scientists have ascertained that the visible world is a transformation of accumulated 
energy; they are demonstrating that the atoms of solid, liquid and gaseous substances are transformations of 
the subtle substance— “electricity”. Many thousand years ago, the ancient rsis had discovered that from a 
substance called Marut, (which is constituted of gunas) all visible objects, solid, liquid and gaseous have 
come into being. It is Marut, endowed with (kinetic) power of mobility that is called “tarit” (electricity). “Axasa 
is even subtler ; even “tarit” dissolves in it. In Chapter 42 of ASvamedha Parvan of the Mahabharala, 
Bhagavan Sri Krsna quotes an utterance by Brahma, which reads: 

dvitiyarh marutobhitarn tvagadhyatmafica visrutam, 


Sprastavya ibhotan . ae 
~ The second cosmic fen ae vidyuttatradhidaivatam. (19.20) 
tangible as its “adhibhita’ 
indwelling deity), 
“Marut” 


has tvac as its “adhyatma” (sense organ) and whatever : 


finer Substratum) and “vj 
nd “vidyut" (lj be ater 
By this the goddess called yut" (lightning, electricity) as its “adhidaiva (t 


= Vidyut” 
- This is precisely what can be inf dyut" has been called the indwelling deity of thetangid! 
and “tarit”. erred from an analysis of the true nature of the sutle “marut-tattv@ 
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" 
Mey 


th 


Gross 
16 five 


QrOss 


COSI. 


yonodtull called “Tejas”, “Akasa” and “Marut” are included and the three gunas— $abda 
ae and “rapa” are present in it ; in the Mahabhita called “Marut’ “Akaga’ is present 
possesses the two gunas “Sabda” and “sparsa” ; in the Mahabhita called Akasa no 


and it 
other Mahabhuta is present, and its only attribute (guna) is Sabda. 


This Vi 
however true that a particular class of objects has been produced by one particular 


sible world around us Is constituted of these above-mentioned five Mahabhitas ; it 
is not 
Mahabhita ; the atoms of the five Mahabhutas, combined in various proportions, have 
produced all objects belonging to this world. Every object is composite : but in some object 
it is some particular Mahabhuta which is preponderant ; in some other object some other 
particular Mahabhita preponderates. It is that Mahabhuta which is preponderant in a 
particular substance that gives the latter its name and defines its class ; for instance, in 
soil or clay (mrttika) the proportion of “Ksiti" is the highest. this is why it is specifically 
called “Ksiti” ; however, the proportion of Ksiti in gold is greater: but the proportion of 'teja’ 
in gold being greater than earth or soil it is sometimes characterized as “taijasa” (made of 
‘tejas”) - it is also sometimes referred to as “Ksiti”. Even in the water we drink an element 
of “Ksiti” is present, so too are the other four Mahabhitas ; but the proportion of “Ap! 
being predominant, it may indeed be designated “Ap”. When the proportion of tejas (heat) 
In Water ig increased it is turned into vapour ; when the proportion of tejas is (considerably) 


“iminished, it is turned into ice ; this proves the presence of tejas in water. The fire we 


§ 
“e~ in that too, all the five Mahabhiitas co-exist ; nevertheless, it is the element of tejas 


th ee 
ats preponderant i in it : it is on this account that it can be called a taijasa (pertaining © 


i tarit’ 
“S) element. The intensity of tactual sensation characterizes condensed electricity (‘tari 


Which | 

of t 'S related to ' ‘Marut’); the luminous form of fire (agni) is t 
| 
lS. The fire that resides within a piece ‘ of wood is not visibl 


Manif 
“SIs itself as fire. As a matter of fact, in ‘all objects with forms 


he distinctive characteristic 
e, but through fiction it 


and colours like white, 
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is present. In air (vayu), the element of Marut 


t should be noted = ~ 
The substance called Akaga j, 


is generally known as “Marut”. 
it is not circumscribed by any objec 


yellow and so on, tejas - 
is predominant, hence alr 
extremely subtle (ethereal) 
of this world ; it is as empty space ( 


- hence, it is all-pervasive ; 
Void) that we experience it ; and yet combined in 


subtle manner, it is present in 


to US. 


Just as in every successive Mahabhita, the preceding Mahabhitas are present (in 
combination with it) so in every successive quality (guna) like smell, the preceding gunas 
inhere. For instance, in the guna called “gandha’” (smell) sound, touch, form and taste all 
are present (in combination); in our alfactory sensation, the perception of all these as an 


admixture is more or less present. The same is true about all the other qualities. 


All gross substances in this visible world of ours being composite in character, it is very 
difficult to know’ the distinctive natures of pure, unmixed Mahabhitas by singling out their 


specific qualities (gunas). It is only through samadhi that the essential principles of all 
substances can be definitely known ; this is what the rsis have told us.49 


The creative process involved in the genesis o 


cognitive sense organs, the five “tanmatras” 
“Mahabhitas” (gros 


f “the principle of manas” and the five 
(subtle cosmic elements) and the five 


S cosmic ele 
ments) has been described. Now, the creative process 


Involved in the genesis of the “karmendri 


a 
40 
Through “nirvitarka” ( 


be 
samadhi ( yond dispute) 


0 be explained later j Samadhi) as well as savicdra and nirvica’® 


subtle, can be k r 
nown, that the true nature of all substances, gross ° 
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every object. Indeed, Akaga without form is not perceptipie : 


Manifest; 
) NQ another kermendriya called “upastha” (the organ : 


he five qualities— “sabda’, “sparga”, “rpg” “rasa” 
‘ and "gandha" 


Jans with the 


when ! 
of the 


yanabn 
help of the mind 


(manas). attva and end 
- . 
and the five cognitive sense-organs is increased further and so he wed with manas 
pre 


itas are perceived through the cognitive sense or 


the “rajoguna’ of the Purusa indwelling Aharn-t 


Sumes that He js 


He strives to assimi 
omnipotent; hence, ssimilate and master th : 
e gunas like “Sabd 5 5 
. a F Sparsa” 


and so on forming the five Mahabhitas originating from the tamasa part. In the pri 
principle of 


‘manas’, both Aham-tattva and Buddhi-tattva are present : “manas” “abhimana’-(Aharh) 
-(Anam 


and “Buddhi’— these three together is called (the function of) “antah-karana’ (the internal 
organ). The gunas like sabda, sparsa and so on of the Mahabhitas euie are perceived 
through the cognitive sense organs (jfianendriyas), the Purusa who regards Himself as all- 
pervasive (vibhu), tries to master by means of this “antah-karana -vrtti’. First, assuming 
oe sabda-guna of Akasa, He (the Purusa) manifests the “karmendriya” (sense-organ of 
sa called “vak” (speech). Later, to hold within Himself, gunas like sparsa, He 
nas ieee of the apse nial -vrtti, the second karmendriya called “pani” 
em sae ee) i function of this karmendriya, fee pani ls ~ hold es 
Phe of the Mahabbhitas manifested by ihe nanenalivas: Tne ma ceca 
ieee - by eu: in the same manner the aan a i Marut : hee 
alana), issues another karmendriya and manifests it in His own Being ; this 
motion). 


atmendri 
driya whose essence is movement is called “pada” (foot organ of loco- 
by 


After | cna 
unas of the Mahabhiitas are held by the karmendriya called “pan, 
or copulation) becomes, 


ly merged with them. By 


Ntough 
uch (sparsa 


“rectin 


istinguishab 


receive the quality of to 
called 


it . 

‘Wholly united with those gunas and thus ind 
Othe jas , : 

ne iM€nendriya, “tvac” whose function is to 


| “upastha” 
In _ riya upas 
@ Specific manner and through its help, this karmendrly 
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bw ANI and thus the p 
| | na held by the “pan! } Urusa, ; 


(useless) portions of the gunas held anq 


ani” and “ypastha , 
unnecessary parts that the same Purusa 


regarding . 
sgabda”. Again, t0 Tele 


k 
imilated by the two se 
assi power of rejecting the 


us 
ct the superfiuo the karmendriya calleq 


armendriyas called "p 


‘oayu’ is created. The aaeer ier e 
payu : Himself as “VibhU") manifests is the true nature of this k iya called 
(regaraing | 
“payu’. ; 


The Purusa, possessing manas and the five jhanendriyas, endowed with the # 


karmendriyas and thus bringing under His control with those karmendriyas the five 7 
tanmatras like Sabda, sparga and so on in the above manner, becomes, through the ego- 
sense (abhimana) united with them. Hence, a body of His (this Purusa ) is brought into is 
being comprising the eleven indriyas (five jhanendriyas, five karmendriyas and manas) _ 


and the five tanmatras. By identifying Himself with it through His ego-sense He manifests ne 


experiences the s€nse-organs as com one suksma -deha in all its parts, 

and the jivas character ponents of it (sUksma-deh 
\ terized | eha) as His own faculties, 
aii ent by these faculties (Powers) being subjected to Fat (niyati | ' 
ese O ate | 


agi Y consisting of the five gross | & 
SO 
on. After having: entered this gross 


af 3 ee | 
ler carrying out Various Ne Indwelling the ‘sthila deha” 
a 


ane 
Ctions becomes bound 


(gross body) 
9enerateq by these actio 


by the sarnskaras (residual 


NS, assy 
, mes : 
again, after the decease of one ] 
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\ 


aticulal sthala deha , another sthula deha appropriate to those sarhskaras. Thus, the 


in| qya.goes through this recurrent cycle of coming and going in this sarnskara 
| | 


ly | (16) it has been said before that of the 24 cosmic principles (caturvirnSati-tattva) “Buddhi”, 
ue "Ahamnkara” and “Manas’— these three together are called antah-karana -vrtti. In 
Is ontradistinction to it, the five jnanendriyas and the five karmendriyas can be 
| characterized as “instruments” (“karana” or “karana-vrtti”). For it is by means of these tert 
indriyas that the inner organ (antah-karana) assumes the sthila deha as its own and thus 
the performs all actions. 4" It is this inner organ (antah-karana) that first and primarily helps the 
ye Purusa in the operation of assuming the sthila deha. The aforesaid Purusa inhabiting the 
eg Subtle body” (suksma-deha) — the jiva, when about to enter the aforesaid sthila deha, 
ino “AIS antah-karana vrtti is the first to be set in motion. It has been said earlier that in all 
ynas|_-‘Malerlal bodies the five Mahabhitas are present in combination with one another. Within 
ifes’ he gaseous element, that is present in those gross (material) bodies “Marut-tattva” being 
iste © M"SPONderant, the quality of touch (sparga-guna) resides in this gaseous part in an 
nth eticly Subtle form; hence, the jiva, at first, with the help of the three karmendriyas— 
pat’ Pen’, “tvac" and "upastha", mastering (controlling) the “Marut” element in the gaseous 
tee "att of the sthila deha assumes it (the sthila deha) as his own by means of the antah- 
ie “Tana vetti. The Akaga, with “Sabda” as its distinctive quality is all-pervasive ; no body can 


"Nclose it . ee 
S it 5 for it ig extremely subtle. Air (vayu) is enclosed, in some measure, within the 


g! Be 
voit!) 8 


Without ej dri t function. 
ge hereto, 4t being connected with the manas these 10 indriyas canno 


The term “karana’ 


e eleven indriyas. 


© Chiefly sign: ivas— thes 
9 N Y sj nifi . We at : five karmendriya ; 
of" Vetthe Ss snes manas, the five pee sist do anything. Hence, speaking 
of Neral es Without with Aharn-tattva and Buddhi-tattva !s unable to inciples) are “karanas’. 
"2 Cleven ing; . dhi— all these 13 (prince! 
Tong t Re h  Indriyas (including Manas), Aharh_ and Bud ry instruments (karanas). 


fe) ima 
Wever, Only the ten external sense-organs that are the Pr 
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ctual quality (sparsa-guna) of the 
(prehensive organ) Unites with 
and the “upastha” (genita) 


(the “Marut” part of the 


y holding the subtle ta 
(vayu) with its “pani” 
he help of tactual faculty 
sense at once attaches to it 
regards the “Marut” as His own self. It is this 


gross body ; hence, the jiva, first b 
“Marut” element in the gaseous part 
the “Marut” element in the air with t 
- after this act of union the ego- 
(the Purusa) 
nat is called “mukhya-prana” (the chief "prana” oy 
es united with the “Marut” element of the air 


e air within (vayu). When in this way, the 


organ) 
air within) ; aS a result, He 
““«wiarut” held by the jiva as His own self t 


vital breath). But when the jiva thus becom 


within the body, He also becomes united with th 


y, becomes connected with it, His 


jiva with the help of the gaseous part of the bod 


karmendriyas and jfianendriyas, after assuming it as thei 
(the vayu's) help makes their own distinctive faculties penetrate it. This indwelling vayu 


r own self, enter it and with its 


impelled by th 
a a y the power of the sense-organ performs fine kind of actions and, accordingly 
@ pranas) derive their respecti . = | 
Vyana and Udana.#2 With the hel na names: namely,— Prana, Apana, Samana, 
. elp of these fine Pranas (or Vayus) the jr iti 
atherohveleal ; yus) the jiva, uniting with the 
* ty of the whole body becomes identified with it; of these, the portion in 
articular sense-organ manifests its disti | | 
its distinctive 
that particular indri capacity has the same name as 
eres tie (sense-organ). They are, for instance: caksus (eye), k (ear) 
, vak (s aot e), karna (€a"), 
em eae (speech, tongue), pani (hand), pada (leg), upasth 7 
the help of these special instrument | eee a 
S and the nerves that permeate the 


place of the Sama 
mana Vayu j 
various yu Is the umbilic 


with is 
19 Vayu 


ordinal 


aman 
with tt 
ortion” 
name é 
8 (ea! 
al ot 


4 {0 
vio! if 


jeveloped Physical body and, again, with the hel 
of the external world of objects. To illustrate hc of both these 
his is how it happens. IS matter let us 


jiv i 
jiva receives knowledge 


perception. a take t 
he case of visual 


in this world of ours (Bhurloka) the sun is the object i 
most preponderant ; it is with the help of the s In which the element of ‘tejas” is the 
perception is generally accomplished. If one exami un-rays that the jivas’ aet of visual 
see that under the influence of the primal meeeesely how this happens, one c 
ier ee iaenenicAcane - creative outward-moving forces the heat S 
and radiating in all directions a ard unites with the “taijasa” part of the subtle air — 
these rays reach the Earth ia a rushes in all directions at a terrific speed ee 
contact with it, becomes en ee part of the terrestrial atmosphere, coming in 
cee ne: pe (ota On the other hand, the forms of all terrestrial 
ae bathe abet eir ee element. These “forms”, under the influence of 
ae i orces within these objects, being driven outwards unite with 
vaseous “taijasa” element ie a agitated by the form of light rays reach the 
within the eye-ball of the seeing jiva and there, being 


associated wi 
with the “taijasa” 
e “taijasa” element of neural “Vayu” enters it (the neural vayu).. At the 


Period of 
early j ina 
y infancy until the jhanendriyas of the jiva are not developed and thus 


becom 
© active, th 

, the forms of external objects, the moment they enter the neural vayu in 
receiving it from there offers it to 


this He experiences 
man being becomes 


nal objects, entering 


the 
manner-d 
escribed above, the visual sense-organ 


Buddhi 

aa Purusa as the viewer then perceives them and through 
organ of the adult hu 
f exter 
e draws the visual sense- 
s visual 


Dleas 
ure or pain. When the visual sense- 


Partial 
Y held j ; 
in Buddhi through mental operations. the forms © 
e ey 


in the 
Mann 
er stated above and the neural Vayu within th 
fancy by the help of hi 


organ 
, the i 
jiva perceives them. The jiva however, in his in 
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of external objects situated in the neural Vay, 
(in the manner stated above) gradually, driven 
forms, begins to make an effort to project the 
s of the eye-ball. Consequently, proceeding to 


ith the help of the afore-mentioned “taijasa’ 


sense-organ, receiving the visible forms 


within the eye-ball as things to be enjoyed 

by the desire for enjoyment of those visible 
visual sense-organ outside beyond the limit 
extend his power through his visual-organ W 
part of the external Vayu (atmosphere) recei 
object), of the external atmosphere goes out in t 


receives the visible forms of distant objects and both ap 


ved from the sun (or any other luminous 
he forward direction and the fiva thus 
prehends and enjoys it. This is 


how through vision alone one can perceive distance. It is due to these differences in the 


capacity of the visual sense-organ from one person to another that constitute the 
differencs in the capacity of distant vision among them . It is on account of this ability of 
the sense organs to travel far that the yogins are capable of clairvoyance (duradarsana) 
and clair-audience (diragravana); that in recent times some persons are being capable of 


“thought-reading” is also explained by this. 


Hence, the vision of grown-up human beings takes place in three ways. Sometimes when 
a oi of ia objects appear in the eye-ball, they are saad sometime again, 
ie baraunes Nigpitea bel uk: outwards, perceive and enjoy the forms of 

; at yet other times, the vision occurs through mutual interplay of both; the 


I mor I h a ,US ould be Nn I j | 
and other Sense-organs. 10 | de Stood, wnen it CoO Y 


(17) The tattvas. starti 

, Start ' 
etna Ing from Aharh-tattva and ending in Ksiti-tattva, namely, “Anal™ 
Manas’, the five “tanmatras” and the fv@ 


— these 
twenty two Cosmic principles and their 


the eleven indri 
; lyas Includi “ 
Mahabhutas” sl 


substratum, “Mahat-tattv@ 
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to twenty three in all; the purusa who dwells in the body constituted of these twenty 
add pee principles is widely known as “Brahma”, “Hiranya-garbha” and SO on ; He is 
ae “Maha-Virat”. It is He who is the First Person (prathama Purusa) of the 
ee cosmos. And the Purusa who dwells in the aforesaid twenty-two cosmic 
sinciples (tattvas) taken together canstituting His body, is called Virat, Aniruddha and so 
‘Maha-Virat’— “Hiranya-garbha’ is called “Vidya-Srsti” (literally, knowledge-creation). 
ror, always beyond the state of “Aham” which springs from ego-sense (abhimana), He 
does not identify Himself with Buddhi, which is His body. Before Creation, the afore- 
mentioned twenty-two tattvas (Cosmic Principles) exist merged in Hiranya-garbha(Purusa) 
inan unmanifest state. Just as the body of a Jiva exists in an unmanifest state in the egg 
(anda) and in due course after maturing it appears (manifests itself) so, from Buddhi, the 
Cosmic Egg (so to speak), is manifested as the twenty-two tattvas with Aham (abhimana) 
as its self. This is the reason why the afore-mentioned twenty-three cosmic principles, 
manifest as well as unmanifest, taken together which constitute the Body of the Hiranya- 
garbha Purusa is called “Brahmanda”. (Brahma’s or Hiranya-garbha’s Cosmic Egg). 

8) By the combination of the aforesaid twenty-three tattvas in an infinite variety of ways 
- Universe, with its multiplicity of forms has been manifested ; hence, in every opie 
"iS Visible cosmos, all these tattvas in varying proportions, are present. In some 


SU ‘4 
“stances the tattvas with sattva-guna as dominant are present as preponderant, in 


80 . 
hee thers, on the other hand, the proportion of the tattvas having rajo-guna as Its 


Omi l tattvas 
ie Principle is greater, and in yet others the proportion of aeape ee 
a Ser. The Purusa as the Spectator too is present in every object ; hence, all (0 a 

8 fly rusa appears, identifying 


And, the other physical 


as, Howe 


im Ver, the particular physical object in which the Pu 
Self with it 


IS referred to as the embodied being (dehin). 
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hatas, as His objects of SENSE-Percenfi, 
n 
joyed (phogya) or seen (perceived), ie 
bet | n 

tuted of specific tattvas are perceive by 
a 


nt or visual Perception they can 4 
Q 


ies constituted mainly of the fine Mahab 
r Him, things to be en 


physical entities consti 


entit 
may be described as, fo 


these particular external 
s an object for enjoyme 


When these ( 
them, they are known as jivas, This 


particular Purusa a 


characterized as “iada physical entities) are known as Unite 


: (dead-matter). 


with the conscious element (caitanya) indwelling 


matter will be explained thoroughly by an illustration. 
nature (svarupa) is examined thoroughly, it will be se 


endowed with specific sensory qualities namely “Sabda’, 
“gandha” and constituted of the fine Mahabhatas, (Ksiti, Ap, Tejas, Marut and Vyoman) 


eleven indriyas including “Manas”, Anamkara (abhimana) and Buddhi. Of these, even that 
. . . . | | 
part which is constituted of the five Mahabhutas (mentioned above) | feel as my very self: 


this is what | 
s what is thought of as my body, the place (abode) of enjoyment. This is called the 


| am a human being ; if my true 
en that | am a conscious entity 


sparsa”, “rupa’, “rasa” and 


“sthula deha”. At da 
re pate this alone gets separated. The remaining composite of Buddhi 
: a, the indriyas includi | 
en eleven indriyas including manas and the fine tanmatras is then conceived 

utward bod : 

ea a the conscious Purusa indwelling it. This body of the jiva consisting 
n tattvas is called the subtl 
e body (suksma-d shes 7 
sma-deha or Sarira) and when this 


subtle body assumes the unman er mergin 
h if f h n 
{ ifest (avyakta) State aft ging int fest 
| e Unmaniles 


Prakrti at the time mM ~p 
L of cosmic Disso utic Nn Maha h n s In 
| luti ( alaya) the jiva Cait ist in tne 
i ; ~ a ya @x!S | 


Principle of Prakrti whi 
rti which i ; 
Pee arenas is the unmanifest state of the th 
, tis this unmanifest Prakrti that is sel eae pees ae i 
conceive 


Called the “ka 
e “karana-deha” ( d as the body of the jiva. This ® 


the ultimate Cc 
ausal body) of the ji 
e jiva, in 
“sthila deha” that the j three kinds of bodies is that But the thing to be note? 
© jiva perceives and Shlovs-ai 
Sa objec 


ng these 
it is only when combined with t 


Not fit for enj 
joyment |i | 
yment like the gross body : and as f ts of this world ; the subtle body ® 
S Tor the 
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he 


karana-deha, there being nothin’ 


that is manifest in it, no enjoyment of any kind can take . 
agsence of my being reveals this only as my true nature i In it. An analysis of the 
with all other jivas as well. When | identify myself with m arupa). The same is the case 
other gross bodies appear only as objects of my visual ee body (sthila deha), all ~ 
regard them as dead-matter (jada). Nevertheless, polio and enjoyment; so | 
ogee ee in those bodies ; hence, when | nth win eis 
with drk-Sakti , | refe az odies as 
ene nts semidoaniie as ae but as “jiva”. Now, the ia 
eee Gal een described before as pure knowledge is not present in 
pee en ee e greater the degree of sattva-guna in a body, the higher 
knowledge that is present (a i ‘ ghee Ivaslnesome Bodies Mie “amonnr- a) 
believe that he has any Sea iia aeasemiaeas aeiaoeane aki 
Nevertheless, even in them fe ge a all ; these entities are usually known as "jada". 
following the Western Si prelte slat ees aesculus een | 
a eenan Onn iaeae ie od has een demonstrated that even within those 
as jada, consciousness (cognitive aspect) Is faintly present; 
e of 


hence, ev 
, even tho 
se objects actually deserve to be called jivas. This is also the messag 


the gr 
great (truth-knower — "tattva-vit") rsis of old. 


o tattvas beginning with 


(19) Ith 
as be 
en said earlier, from the combination of the twenty-tw 
plicity of visible forms. 


Ahathkara thi 

ara this cosmos has been manifested in an infinite multi 
ation as 
body every minutest Pp 
nitely small jivas 


s taken together 


Howe 

aa ean of tattvas is of two kinds: combin a whole and in eS 

T blood oF ae - a be illustrated by an example: In my Be article 
constitutes the bodies of extremely small jivas; These infl 

- again, 4 

“ The entir 


|| these bodie 


RXist in 
My bod 
y as separate entities (from myself) 
e Universe is also 


i te 
Gardeq : 
as the body of a particular jiva, namely; 
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fold combination. Every particle of dust on the Earth surtag , 


constituted in this ken together constitute a single entity, Namely, 4 


t: and yet all these particles ta 
arts O 
through combinations so, as wholes too, an infin 


he 


distinc f the Earth. Hence, just as innumerable Objects 


Earth; these dust particles are only p 
have appeared as particular entities 


number of objects have been manifested. It has been stated before, that by the 


combination of twenty-two tattvas begining with Ahamkara the cosmos has manifesta, 


‘tself in an infinite multiplicity of forms, and when combined with “Buddhi-tattva’ it is calleg 
Brahmanda. Hence, combinations of tattvas as wholes (totalities) being infinitely 
numerous and the Buddhi, being associated with all of them, the number of Brahmandas 


too is infinite. 

The Brahmanda to which this Earth of ours and all living beings inhabiting it belong is 
divided into three layers (levels). Every layer is called a “Loka” (realm). Of these, the lokas 
which belong to the first layer and are dominated by sattva-guna are designated svarioka 
or svarga. (celestial realms). According to the progressive predominance of sattva-guna 
the svarloka has five levels. The lowest of these is specially designated “svarloka’, and the 
names of the realms (lokas) above it are (in an ascending order) : “mahah”, “jana’, “tapah 
and “satya”. “Maharloka’ is also called “Prajapati-loka” and the other three “lokas” (abov? 
it) are "Brahma-loka". Those who inhabit these celestial realms are gods and goddesses 


of a high order. “Bhuvarloka” which is the second layer (below) is designated “antarikse 


loka?’ : this “loka” | 
a’ ; this “loka” too is the abode of various gods and godessess, rsis, gandharvas car 


divine beings), bhitas and pretas ( | 


ghosts and de $6 sti _ species ° 
malevolent demons) parted spirits, pisacas - SP 


and | 

; SO on, the third layer is constituted by the "Bhirloka 
along with the seven nether worlds ( 
seven “narakas” (infernal realms, hells) 


deities, “daityas" and “danavas" ( 


terrestrial realm) 
; Q 
patalas) begining with “atala and 


‘mals 
Species of demons), "nagas" (serpent-devils) anima 


210 


(the 


. a 
is the abode of mortal human being and oy 


Vv 


se insectS and flies and so on. “Bhurloka” is defined as the region whi 
pitas, 


ine gun. The jivas in whom sattva-guna is dominant are Called “devas” or “devatas” - 
re fves i whom rajoguna predominates are called “asuras” and tamas-domi 


Ch is illuminated 


on nated jivas 
are described as raksasas, pisacas and so on. Among human beings all these three 


divine-nature) is 
- Control of the mind and the 
senses, endurance (titiksa), practise of austerities (tapasya), truthfulness (satya) 


categories are found. Those human beings in whom “deva-bhava” ( 


present are endowed with the following innate qualities 


, kindness 
(daya), contentment (tusti), datachment (vairagya), liberality in giving (dana), simplicity 


(saralata), self-discipline (vinaya) and self-delight (atma-rati). The innate characteristics of 
human beings in whom rajoguna predominates, are : extreme covetousness, worship of 
the gods for mundane benefits, vanity, eagerness for fighting, longing for celebrity, 
fondness for praise and so on. The natural attributes of tamas-dominated people are : 
anger, avarice, duplicity, violence (himsa), the habit of asking for things, deception, 
quarrelsomeness, melancholy (Soka), delusion or infatuation (moha), indolence, 
meanness, fear and so on. Hence, human nature being diverse, the actions and practices 
human beings resort to for their advancement are also different. The rsis have enjoined 
Separate duties and practices that are suitable for all categories of human beings. 
“ctording fo the (moral and spiritual) states human beings attain as a consequence of 
‘lowing these codes of conduct (dharma) the nature of their passage to other woes 


att 
* death (paraloka) is determined. 


(20) 


j celestial realms 
Innumerable gods and godessess dwell in the above-mentioned 


ngs. These gods are 


bed as the indwelling 
een 


W bei 
beg Mo*Shibped by man they do immense good to human bel 
Videq n descri 


Into eleven aes n deities have bee | 
Presigl paedollcs:; hese Sieve these deities that have b 


"9) deities of the eleven indriyas. It is the worship of 
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~ quality) 


om Ta “Bharloka”, “Antariksa-loka” and 


“karma-kanga 
in various visible forms. It ig , 
Or 


lokas) they operate 
ber of categories of gods (ang 


thirty-three. These eleye, 


specially mentioned in the Vedic 


“syarloka’— in all these 
this reason that, multiplying eleve 


) have also been mentione 
| now be described. It ha 
is created, and its guna (characterigti, 


q’, Purusa (drk-Sakti) is inherent - 


three worlds ( 
n by. three, the num 
) d by the sastras as 
godessess aan 
categories of Vedic deities wil s already ed that at the 
begining (of Creation) the Mahabhtta “Akasa ; 
is “Sabda-tanmatra” ; but even in this “Akas 


h gabda-guna as its essence, is conceived as the body of the Purusa, 


hence, Akasa wit 
embodied in the Akasa is designated the goddess 


The Purusa 
of the gabda, which is the guna of this “dig-devata” that the first cognitive sense-organ 


appears. In the sastras this Srotrendriya (auditory 


“Dik”. It is for the reception 


“Srotra’” (the sense-organ of hearing) 
sense-organ) has been called “adhyatma’, its object, “Sabda”, adhibhuta, and the devata 
named “Dik”, which activates the Srotrendriya, “adhidaiva”. Thus, the characteristic quality 
(guna) of the “Mahabhita” called “Marut” is “sparsa” (touch) ; the Purusa endowed with 
this sparga-guna is called the “Vayu” devata or the devata named “Vidhyut’ When “Marut’ 
: peleelee as only something that is visible, is referred to as inanimate (jada) second 
ae nevertheless, “drk-sakti” is present even in that : so, he ies is a jiva 
. In order that the 

Vidyut manifests the ee pena ee 

riya) called “tvac”, hence the indriya: 


tvac’ Is called adhyatma, its object, the tactual quality ( 


“devata” called Vayu or Vidyut “ sparsa-guna, adhibhita and the 


adhidaiva” in “ 
iva’. Thus, again caksus” (the visual sense-orgal) 


is called adhyatma, “rapa” con. 
“ta : . e] rupa (form), adhibhita” and the de > “ ’ ith 
Jas" as his body, adhidaiva - vata called “Arka” the Sun 


: ; again, “rasana” 
adhyatma, “rasa” (taste) ana” (the gustatory sense-organ) is calle® 


adhibhita, Varuna, adhidaiva; nasika 


'S called adhyatma, “gandha’ (smell) abuse oe 


adhibha ; 
ibhtta and the twin-gods— Asvinikumaras 


212, 


_ se 


_“Fmeated by Manas is distinctively mentioned as the supreme Indra-lok 


_ Ndteq | 
| With « neweve that in the body of every jiva all the cosml 


tev. in the ane eee eee Pe deity of the karmendriya called “vac’ 
eran 0 speech) is Vahni ; it ag Is cgbedaiae speech (vakya) adhibhiita, Vahni, 
stidaiva pani (the prehensive organ) is adhyatma, the object to be grasped (grahya), 
sdriht, the god Indra, adhidaiva ; “payu” (the organ of ejection), adhyatma, the object 
6 ejected, adhibhita, Upendra, adhidaiva ; “pada” (the organ of locomotion) is 
sdyatma, the (place of) destination (gantavya), adhibhita, Mitra, adhidaiva ; “Upastha’ 
Ithe genital organ) adhyatma, ananda (delight) adhibhita, and Prajapati adhidaiva. These 
fve devatas are the presiding deities of the five karmendriyas begining with “vac”. The 
presiding deity of “Manas” is “Candramas” (the moon god). “Manas” is adhyatma, 
‘mantavya” (the object of thought), adhibhita, Candramas, adhidaiva. These eleven- 
deities have been particularly mentioned in the Vedas. The bodily frames (pindas) in which 
these deities dwell and manifest their individual distinctive powers derive their names 
itom those of the indwelling gods (or goddesses). For instance, in this “Bhirloka” the Sun 


(Surya) is the deity (devata) called Arka, Candra (the moon) is the deity candramas, the 


' ‘Dkpala (guardian of a particular quarter of the sky) is the devata (god) called Indra. 


Among all the indriyas, Manas is the supreme, and it is only in combination with manas 
that the indriyas like “vac” become capable of functioning ; hence the realm (loka) 
a. Above it are 


Si 
Naled the primal “Prajapati” lokas that are constituted of Aharn-tattva and above them 


ate sj 
ih: the Brahma-lokas which are constituted of pure Knowledge. It neue = 
c principles (tattvas), begining 


: iti ith these 
Mahat” ang ending in Ksiti are present ; hence. parts of all the deities with 


tatty i Through 

ne °S their bodies are present in every “jiva-deha” (the body of a is “oe i 
Clic ma ts of these cell! 

; Ntras wr wers of the par 

reese i and specific acts (rites) the po ttvas, being attracted by 


dasa result, these presiding deities of the various ta 
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natural (occult) powers of the Saidhaka 


‘ ious super- 
crease varlou - 
in 4 regarded as ordinary deities 


Mahadeva) are not to be 
it the Puranas as the supreme Divine (vara 


“Buddhi-tattva” which is constituted of pure. 
part of the Buddhi-tattva dwej, 


these (mantras and rites), 
Brahma, Visnu and Siva ( 


However, 
h of them In a 


they have been described eac 


in comparison with the other deities. It is the 


ave their dwelling place. In the 


in which they h ian Si 5 
enone d in the tamas portion Siva (Mahadeva). These 


rt, Brahma an 
are eternal, free from avidya (ignorance) and filled with 


ns (asuras) they generally take 


Visnu, in the rajas pa 
celestial abodes (of the Trinity) 


Bliss. When the gods are violenthy oppressed by the demo 


refuge (as suppliants) in only these supreme Deities and it i 
themselves by assuming some form accomplish their divine mission, and after 


s these latter who, manifesting 


establishing the Law of Truth (satya-dharma) are known to all the worlds as avataras 
(divine incarnations). 

(21) The manner in which the Creative process is brought about is the same in whichit 
(the created cosmos) is dissolved in due course. Just as the Almighty God (who is named 
in the Puranas Vasudeva, Narayana and so.on) after creating this wonderful cosmos by 
calling into play His gunas, renders every particular object in it capable of being enjoyed 
by the jiva-Sakti, so in due course again, by wholly withdrawing (into Himself) the guns 
and thus merging them (the jivas) in Himself makes them enjoy His own natural bliss 


ananda). 
. a). The creation (expansion), Maintenance and Dissolution (withdrawing into 
Himself - sarhsara) is only His “Lila” 


the (created) (cosmic play). This Lila is inherent in His nature ; thus 


cosmos comes into being over and ov 


. er j : im ovel 
and over again. In this ( again and merges into Him 


there is no one else as His controller. AS thu 
n and dissolve the cosmos He is called “Kl 


at Ages (yugas) Satya, Treta, Dvapara and Kall 
ars, 


3 Cosmic process) 
“ owed with the power to create sustai 
(Time). The period covered by the four gre 
and lasting for about 4.3 Million y 
e 


iS called a Mahayuga, a thousand such 
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| 


snayugas constitute a ‘kalpa’. The period of one kalpa is reckoned as 
Ma a 


granma an 
igut hours) as constituted by one day and one night (added together), 
au 


one day of 
day (twenty 


Such 360 whole 
says of Brahma make up a year (samvatsara) of Brahma. On such a reckoning the life 


d it is also reckoned one night of Brahma. Reckoning one whole 


gan of Brahma is 2 x 10'° million years. At the close of a cosmic day of Brahma the 
entire cosmos from “Aham-tattva’ to "Ksiti-tattva" merges in Hiranyagarbha Brahma : He 
Brahma) then remains lying in the unmanifest (avyakta) Prakrti. At the close of the cosmic 
night. again, awakening, He manifests Himself and the entire Cosmos. At the end of 
Branmas life-span He becomes indissolubely fused with the essential nature of 
Parabranman and along with Him the Brahmanda which belongs to Him (as an integral 
part) also turns into the very essence of Brahman-nature. (Brahma-riipata). Nevertheless, 
ne ‘sagunatva’ of Brahman is eternal (nitya) ; hence, the creative power of Brahman too 
‘eternal and infinite. It is only in relation to the Brahmanda to which we ourselves belong 
"ai the creative process and nature of the world around us have been discussed here. It 
“Necessary however to know that Brahmandas are infinite in number. But it is not 
cessary for us to speak specifically about other Brahmas and Brahmandas. This is why 
"EE IS No specific reference to them in the sastras ; all they (the Sastras) have told us !s 

*'the number of Brahmas and Brahmandas are infinite. 

4) All powers (Sakti) which are causes, after producing the effects, suffer fatigue. all 

ving ie after performing all their works during the day become inactive after the 


of their 
"Of night and go to sleep ; awakening again in due course, they, by means 


yya-garbha 
Hs action ( ) resume their activities. Hiranya-9 
at the end and 


Py 
sah Called into play by rajoguna 
Ta also atte 


Vereg 
OMe b 
Othe Y Slu 


uid 
r accomplishing the act of creation becomes lang 


eep sleep) all 
mber. When Brahma undergoes the condition of “susupti” (deep 


this condition of being merged in Prakrti that is 44. 
s this 


ined this state © . 
th “Aharn-tattva” disappears. Having 


ha remains as the pure contemplative 


ed in Prakrti; It | 
aving atta 
ed cosmos, along W 


becomes merg f being “Prakrti-lina’ (mergeg j, 


sleeping state. After His h 
i) | i ifest 
Prakrti) the entire mani sie oe 
attained this state of the “Prakrti-lina Hiranya-9 | “ae peer Ree tie 
(drk-sakti) All the gunas then, merged in this “Ark- ifest 
ane n tai state a certain propensity to contemplate the gunas as Separate 


Nevertheless, | 
n of persons who are asleep ; in the 


entities persists in Brahma. The same is the conditio 


state of sleep all indriayas (sense-organs) become 
state of faint knowledge in the nature of the Purusa in the state of sleep become united 


unmanifest and being merged in a 


with him : nevertheless, they are not totally obliterated ; in the sleeping person, a 
inclination towards awakening remains ; it is this inclination (propensity) that is 
rajoguna. Although, in a sleeping person, the functions of the sense-organs are lost, this 
rajoguna, waiting for an opportunity for reappearence, keep accumulating its own 
strengths. When, thus, the strength of rajoguna increases, the sleeping person wakes up, 
and his sense-organs gradually resume their functions. It is the same with Brahma; in His 


Prakrti- 
rakrt-lina state, rajoguna too is calmed ; but the seminal State (seed) of rajoguna does 


not disa ; 
Ppear ; consequently, in due course, He reawakens and with the sprouting of 


rajoguna He resumes His act of Cosmic Creation 
(23) Thi | 


or Instance: ici 
the twenty-one tattvas— the eleven ee Manligsted cosmaes:conmie 


indriyas, 


Mahabhitas— viewed in its totality as wel the five tanmatras and the five 


first mani 
nifested state (of the COSMos) *: this ; 
Purusa is Called “Vigva” Sp tgs ’ IS Is Called 6 


i 


wenty-On? tattvas is “Aham-tattva”. In Ahari-tattva 
rajoguna is 
very stron 


pyrusa In 
- er and willi 
when the Visva — comparable to the waking stat a to perform t 
e (jagrat) 


9g ; hence the 
cai he act Of creation - 
at is the tattvas beginning 


herent in Aham-tattva is always eag 


but 
with the indriyas and endina in Ksiti 
g in Ksiti — had not yet been created 
ed, the Purusa j 
sa indwelling 


anam-tattva has only this ! 
y propensity (to create) ; this is the 
: reason why thi 
$ state has 


neen referred to by the sas 
tras as the second, "sleep-like” (Svapna) 
pna) state and th 
e Purusa 


indwelling the Aham-tattva has been designated ‘tai 
goes to sleep he begins at first to see dreams : in es or “Pradyumna’. When a jva 
rn en ee ee ne Is State, he cannot apprehend objects 
sisanibesvclade) dnesdeeieetonanesne ’ | g a had the state of “susupti’ (deep 
sccesiad sata Sear 7 rception of objects is also not totally sibhiarateet 
wholly intelligible to the Purusa d 0 ie as seen in dreams. Similarly, this cosmos is oa 
appeared ; but His desire to ) ia i pa ERAS OF ahah Ee ened noes 
Purusa indwelling as ee . aes Tie iecse hi enisas es 
ihe cosmos. In like manner, th —. en one Ane Sas eee 
AGibtieh nausea a . pure Buddhi-tattva has been characterized as the state of 
le Seisbooaaiiain teen e Purusa called Hiranya-garbha indwelling it as “prajna’ in 
distinctive seperated i Oa prajfia (supreme knowledge) is His natural and 
slabished in this ete a the sadhaka, by virtue of His sadhana, becomes 
ge of Prajiia (prajfa-bhumi) he Is called “prajfia”. A person endowed 


Vika nature it j 
ture it is true, remains in contact with “prajfia-bhum 
ate of prajna. When . 


d by him. But the 
nse- 


i’ during “susuptt’; 


"everthele 

Ss, he cannot be (permanently) established in this st 
een mastere 
totally all desire for se 
stablished 


aWaken 
ed, he | 
apses from it. This bhimi (stage) has not b 


YOgin 
1 POssessj 
“"loyments ing the wealth of sadhana, renouncing 
and 
In | 
m their 9 
nce, he attains full m 


bjects becomes @ 


withdrawing all the sense-organs fro 
astery over this 


he y 
atural S 
tate of pure, unalloyed knowledge; he 


pag 


e state of susupti, it does not remain 


iencing th 
i tesh erson experien aiiacies } 
prajfia-bhimi. Unlike the P nd their objects can trouble him _ 


nse-organs a 
oe ive control. The se fase ioe 
beyond his will or eae ind (citta) becomes blissfully serene (p nna). It is While 
tly, his mi 
longer; consequen 


uch utterances o a 
ritual state that he becomes the subject of s f the oi 
or i 
experiencing this spir 


as the following : 


ee socati na karnksati” (the person, having thus been 
“brahmabhitah prasannatma na socati na | 
| (karya-Brahman or Hiranya-garbha) becomas 
established in the Being of Brahman (kary | | | 
thing, nor does he desire anything.) The 
blissfully serene ; he does not grieve for any ing, 
ioned earlier is beyond the three states of 
“Prakrti-lina” (merged in Prakrti): state mentioned e | | 
‘visva", “taijasa” and “prajfia” ; in this state, the gunas become merged in drk-Sakti 
(Purusa) ; this state of the gunas merged in “drk-sakti’, in other words, the state of 
Samkarsana. This state can be characterized as that of being “Prakrti-lina” as well as that 
of the Purusa. For, in this the three gunas are not totally annihilated ; they remain 
unmanifest, in the seminal state (bija-bhava). It may therefore be also described as the 
State of Prakrti. At the same time, again, drk-Sakti too (Purusa) is never absent : hence, it 
can also be described as the state of the Purusa (purusavastha). The state of dualism 


(dvaita) in the Purusa, which is the root cause 


of Suffering (kleSa), becomes then 
unmanifest ; 


for no second object of knowledge then exists. The gunas in the “seed 


(seminal) state remain one with drk-Sakti (Purusa): hence this State can be characterized 
as both “Purusa’ and “Prakrti’, 43 


cae 


a Itis for this re at 
constituted of gun ae St describing both the “jiva’ (Purusa) and the ‘ja9@ 
a fe ‘ a ry 

gunas as Prakrti (in Sloka 7.4 and 7.5), again, in Sloka sixteen of they have both 
been called “Purusa”, ©n of Chapter fifteen they 


sss f 
'St explaining the nature of Purusa and that ° 


| 
9 that bondage (bandha) belongs only to Prakt 


just as the jiva, attains the state of pure Buddhi-tattva during 
fom it when awakened so Hiranya-garbha Brahma too, remains 


state of Prakrti-tattva ; in that state all his sense of dualism d 


“susupti” and yet lapses 
While lying asleep, in the 
| isappears, as has been 
canoe he attains then, therefore, a blissful state. Just as during susupti the 


ause delight to the jiva in 
that state (of susupti) and consequently feels, when awakened, that he was in a state of 


bliss, so, in the lying (sleeping) state of Brahma too, the sense of difference 


mental functions flowing, in a subtle state and uninterruptedly c 


(dualism) 
which is the primal cause of suffering, disappears; so He attains a state of supreme bliss. 


However, when awakened, lapsing from this state He is roused from slumber and starts 
the process of Creation: this too has already been stated ; hence, the blissful state He 
experiences while lying (in sleep) is not subject to His will. But, the sadhakas, being 
established in the prajfia-bhimi in the manner mentioned before and becoming fully 
Settled in samadhi by adopting the sadhana enjoined by the sadguru, are able to attain 
this state of unbounded bliss as an assured and abiding possession and finally, become 
‘e with Parabrahman. This is the state of the “kevala” (absolutely one’s true self) or the 
Mukta’ (liberated). Once this state is attained (by them), they never again lapse from it; 

hence, they are no longer involved in the actions of the (three) gunas. | 

24) When, after being free from all sense of difference from the Parabrahman, the mind 


is j me liberation 
"ecomes Pure one has realization of his true nature; this is the state of supre Saas 
i jagat, tne JI 
oksa, The spiritual effort (sadhana), after knowing the nature of the jag 
and, further, t 
Words the 
*ONstituent 
(ui 
; ; 
“stint "en this transmutation into Brahman-nature (of the co 
n 


d in other 
has demonstrate 
hat it is Prakrti which brings about her own release from bondage, 
| ic in imate ana 
UNdamental | Wm aD i. It is, in the ultima 
al identity of “jiva” and Prakrt ee 
ts of the subtle body) 


lysis, the transmutation of these 


brahman that is true liberation 
occurs, the 


: eo 
S of the Subtle body (stkgma-deha) into the esseniial oa an 
; stitu 


S€parg es 
te Entities like Purusa and Prakrti. 


inment of moksa has been called Brahmavidya in the SAstrag 
hould learn it from the (mouth of) sadguru accord 
| competence (adhikara). Nevertheless, Speaking 


Meditation on the jivatman (that is, ag pj. 


Parabrahman, for the atta 
This sadhana is of many kinds; one 5 
to one’s innate capacity and natura 
generally, it is analysed into three categories. | ) 

ndent Parabrahman is the first part (stage) of 


own self, by the sadhaka) as the all-transce 
g this single element (or aspect): they 


Brahmavidya. Some engage in sadhana by adoptin 
are called jhana-yogins. Knowing one’s Self (Atman) as distinct from the visible world of 
objects, to meditate on the pure absolute (nirguna) es 


known as jfiana-yoga. Meditation on the entire Cosmos as Parabrahman— this is the 


sence of the Atman— this is whats 


second part (aspect) of Brahmavidya . In order to be settled in this sadhana, the sadhaka 
has to concentrate on the principal (divine) manifestations (vibhati) of Brahman. One has 
for instance, to engage in meditation by making Brahma, Visnu, Rudra, Surya, Akasa, 
Manas as their objects (of meditation) and thus conceiving them as Brahman (Himself, 
that is to say attributing to them the qualities like omnipotence, omnipresence and the all 
controlling immanence of the Divine. Meditation on the images of divine incarnations 
(avatara) is also included in this part (aspect). Meditation on Parabrahman 4s 
transcending both the world of jivas and the world of (physical) objects— this is the third 
part (aspect) of Brahmavidya . It is only after the sadhana relating to the first two parts 
at peeicaiiaks a sadhana regarding this third part (stage or aspect) is full 

parts or aspects are included in complete Bhaktiyoo* 


However, this Brahmavidya 
; ya does not become stead wes the 
: an elves 
power (Sakti) y and firm unless one rec | 


Sakti” (spiritual force that enables one to practise S 


mantra-sakti (the power of mantra) 
mantra-sadhana, th 


= f 
| adhana successfully ) by means ° 
inis Vidya becomes a permanent possession. Hend? 


at is, the j : 
° Japa (mentally muttering) of mantras like the sacred om 
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of the 
Sadguru. It is only when the Sadguru instils into the disciple “sadhana 


ipranava) renderend potent and sanctified by the Sadguru and Pondering it 

gg has been declared by all the sastras and all categories of sadhakas ; npeeg is - 
nourishing force and an abidingly integral part of the afore-mentioned a and 
ag a matter of fact, it is the subtle sound that is the first "tamasika vikara" a hana. 
shart-tattva and the finest state of the external visible world and he nes ee ee ° : 


to Sabda is extremely useful. This subject will be discussed more elaborately at th 
concluding section of this book. us e 


CONCLUSION 

Ithas stated before that Brahman is complete (pdrna) by both His sSaguna and nirguna 
aspects and in the sense that He is purna (in the sense of “pUrnam anena sarvam’— al | 
this is filled by Him) Parabrahman is also called “Purusa” ; nevertheless being superior to 
all other Purusas He has been characterized as “Uttama Purusa” (the supreme Person). 
hepa cee es the earlier-mentioned cosmos comprising the 
: osmic principles (within Prakrti) from Himself. The jiva-Sakti of Brahman by 
‘ustaining it both as particular individuals and in its totality in the form of “Aham" (“I) and 


assumin 
g these cosmic forms is impelled incessantly in this phenomenal world (samsara) 


and, al a 
80, towards striving for liberation (moksa-sadhana). On account of the fact that he 


'eSides j ms wet 
a in the abode (puri) made of gunas, the jiva too, is called Purusa (“puri sete 1! 
usah” is the body); 


and the prime 


Hence Purusa 


Bhag — he is called Purusa because he lies in the fortress which 
ava . r 
an, who is the Uttama-Purusa too, as the inner controller of the jivas 


Move 

ra . 

Is of t "¢ ultimate Ground of all cosmic activities Is immanent everywhere. 

Lorg bas (1) Uttama-Purusa, who is omniscient, omnipresent and the Supreme 
os (2) The jiva who is not omniscient, who is not all-pervasive, and therefore, 


dist; ake 
tine and p ternally poised in His true 


articular consciousness (caitanya). Igvara being © 
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free, He is shorn of the sense of difference (dualism 


) 


niall a 
He is perennially (avidya). As has been Pointey 


hich is caused by ignorance 
Hiranya-garbha too, self-knowledge jg _ 


self (svarupa), 
regarding the external world w 


5a ae : , 
‘er in the first Jiva of the cosmos, | 
out earlier, in ndowed with the knowledge of the manifested cosmos, He jg - 


ne other hand, is All-knowing (omniscient) — He jg 


s and actions in the Universe 


present; hence, though e 
All-knowing (purnajfia). Igvara, on t 


that is to say, the eternal Spectator of all visible form 


manifested in the past, the future and the present. Just as 


Cognizer and Witness of the Creation of the manifested cos 
so, at the final Dissolution of the cosmos, when the entire Universe 


He remains as the Spectator 
mos, begining from “Mahat’ 
and ending in “Ksiti", 
becomes merged in the primal Prakrti, which is Brahman’s “Sakti” (power) ISvara remains 
the Spectator of even this state of Dissolution (‘linavastha”), and when later, Creation 
starts afresh, the contemplator of that too is Paramesvara. This cycle of Creation, 
continuance and Dissolution has been going on from beginningless (anadi) Time. 
Paramesvara, being the witness of all and the Knower of the past, present and the future 
simultaneously He remains as the eternal Spectator of all these ; hence, the power of 
Time ceases ( to exist) in Him. Time is determined by the incompleteness of knowledge. | 
have the knowledge of some objects or events ; not of other objects or events ; | come 10 
know these latter afterwards ; thus, it is through this sequence or succession of knowledgé 


that time is apprehended. If however, knowledge of everything is present in me all the time 


— Ef 
ernally, no such thing as time can exist ; the power of time which manifests tse! 


through the know 
: eich of sequence — one event following another in succession 
comes extinguished therefore with 


knowledge -; hence, in Paramegvara w 


omniscience of Par : 
amesgyv 
ara has been affirmed by all the SAstras— Sruti. Smrti, pyran 


and Tantra. All samprada 
| prada : 
yas ( of sadhakas in India acknowledged this and its als0 


sects) 


pi ¢) 


the disappearence of this sequence in“ 


ho is omniscient, Time ceases to operate. The 


sated py the people belonging to the religious communities of other 
Countries. 


Objects and events 


he present the term 


eve theless, unless there is constant knowledge of all kinds of 
e ; ; 

vanifested in an infinite variety of ways in the past, the future and t 
imniscient” becomes meaningless. Hence, Parameésvara is Trikalajf 


a (the knower of the 
tee times— past, present and future). 


It is not that this omniscience of His is known only 


nrough the Sastras. Many Persons in this land (India) have, through the practice of Yoga 


pecome relatively omniscient and thus knowing the past, the present and the future have, 
from time to time, revealed events occuring in all the three times. It has been stated — as 
the tradition goes —- that many thousands of years before the birth of Sri Ramachandra, 
Maharsi Valmiki had produced the epic Ramayana which gives us a full account of all the 
divine acts (fla) of Sri Ramachandra. In the Puranas, narration of future events is often 
found. The events of all the ages, irrespective of the sequence of time have been related 
equally in any book composed by a rsi in no matter which period of time; hence, it is not 
possible to determine the time of the book's appearence by reading the events narrated in 
it. Great spiritual personalities | (Mahapurusas) are still alive in India who, if graciously 
Inclined, reveal to their devoted disciples (who serve them) distant or future events 


transcending Space and time. 


ae m 
Even when examined by the higher intelligence this kind of omniscience does not see 


; neti etell future 
Possible. Astrologers, by resorting to Astrological calculations sometimes for 


ire knowledge of 
“vents with considerable accuracy. Scientists (meteorologists) acquire 


_-< is. indeed, of the most 
ey Seen advance; nevertheless, this knowledge of theirs 's. 


' iqht the rainfall will be, 
"dinary kind; how the clouds will form, how long and how ae Oe men of science 
the d : nt would have 

Uration of the storm and the effect such an eve dingly small part of all the 


ay - - an excee 
© not yet been able to determine perfectly, it is true; an 


223 


he world have been discovered by these western scientists, By if 


forces that are moving t | 
s, can there exist any sort of doubt tha 


knowledge of all these force 
t, the present and the future regarding specific events? 


ual, auditory and other faculties can be 


any person acquires 
he will be able to ascertain the pas 
That through Yogic power a person's vis 


heightened has already been mentioned. Many Scie 
en able to read a book placed at thei 


ntific investigators have recorded how 


patients suffering from hysteria have sometimes be 
back with their eyes shut. Such patients have so 
visualizing them and these predictions have subseque 
their dreams, sometimes have visions of future events, unknown persons and unfamiliar 


metimes described future events by 


ntly been verified. Some persons, in 


places; subsequently, these events have been known to have actually occured (and the 
persons and places seen turned out to be real). It cannot therefore be denied that even 
without the help of the physical eye, the visual organ, objects and events distant in both 
space and time can be perceived by the visual faculty of man. In hysterical patients this 
power is manifested in a small measure. lf this is so, what reason is there to dismiss as 
“tterly impossible the notion that when this power is immensely increased through 
appropriate sadhana, all these worlds can be objects of visual perception? Nowadays 
medical men are able to observe bodily organs which are not perceptible to the eye, by 
means of scientific instruments. The rsis, could, by means of sadhana transform and 
improve the constituents of the visual organ itself to such an extent — and can do this 


even — 
en today — that no object can obstruct their vision. Hence, the statement in the sastré 


to the effe | 
ct that they are able to know external objects and events irrespective a 


distances in ti 
ae is and place cannot be repudiated as wholly impossible even by rational 
S. It in thi ‘ ; ) 
new ie way, with the increase of our visual, auditory and other faculties: the 
@ Torces operating in the cosmos is greatly increased, how can it De 


concluded that it is quite i 
quite impossible for past and future events to be perceived as vivid 
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» 


“ah occurrences? Hence, the assertion in the Sastras that Parameévara, the Primal 
res ’ 


of the cosmos and the ultimate source of all cosmic forces is eternal, knower of the 
use 


mes and beyond time, turns out to be valid even on rational grounds. 
ee 


thr : ee eee sya 
as the power of time (kala-Sakti) is non-existent in Ivara and cannot therefore 


Just eh oat 
istitute an impediment to His eternal omniscience, so even distance in space cannot 
60 


detract from His omniscience. For, it is the succession of perceptions that gives rise to 
knowledge of space. When successive sensations are cognized as a Continuous flow of 
sensations the perception of "distance" is generated and when several perceptions are 
presented simultaneously, the knowledge of space and spatial dimensions occurs. This 
matter has been referred to before in explaning the genesis of "Marut-tattva” and 
‘sparsendriya” (tactual sense-organ). Hence, spatial perception being subject to temporal 
perception and in the omniscient Paramesvara, even the power of time being 
extinguished, even distance in space cannot hinder His omniscience. But the feeling we 
have that the world of external objects are different from us and also among themselves is 
due to the fact that they are separated by distance in space and time; once this separation 
In space and time is removed, a sense of difference becomes impossible. That I$vara, in 
Particular, is all-pervading is admitted by all religious scriptures. It will therefore be clear, if 
"e ponders the matter deeply that by virtue of this omniscience of Igvara, His non- 
Cualismn (advaitattva) too is established and this is what has been revealed by Sruti, Smrti 
aNd all other S4stras. 

— the term “omniscient” does not mean ony knowledge of ine oe . 

n Used in the $Astras in a much wider sense. It is not merely that in Paramesvers 


Gre ay; in 
Fe exists knowledge of all kinds spreading over all the three times !s also included | 


y cognizant (purnajfa), having 
Iso cognizant 


this 
Wor ast At = -, 
: Sarvajfia” (omniscient). Just as Isvara !S full 


aid; : 
" Knowledge of all matters, so, on the other hand, He always remains a 
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fects. Just as He |s the eternal Spectator of the entire cosmos, $0, 
of particular objects. 


m nin ate entities and by entering them ‘ 
. a ° a 
dividing the cosmos in 


finite number of separ 


infinite numbers and various way 


as separate and distinct particulars. T 
in the total vision of the cosmos 


he power by virtue of which He, though one ang jy, 


) contemplates the infinitely various COsmic 
seeing, ( 


entities He has 
is called “Mahamaya’” or “Maya” s 
before sakti as “Purusa” (jiva) and “Prakrti’.44 The separate and distinct contemplating 


parts of the All-seeing Isvara or Uttama-Purusa which for specific and distinct visions enter 


created as separate and distinct particulars— it is this power (Sakti) which 


- and it is this “Maya-Sakti’ which has been designate 


the visible Prakrti and its evolutes, are called jivas. The jiva therefore is an incomplete 
knower : he is a particular portion of ISvara; one who is eternally omniscient is called 
Ivara and in those portions of Him through which He contemplates the world as separate 


particulars are called jivas. 


“his matter is being explained now somewhat by an example. Many have seen the 
machine called “bioscope”. By this mechanical device past events, as they occured In 
temporal succession— one after another— are seen exactly as if they were happening 


just now. For instance — a group of soldiers arrive on one side of a river equipped wi 


fire-arms (guns and canons), construct a bridge quickly across the river, and then begin ® 
cross the river along this bridge fortified with artillary; enemy soldiers on the other side 0 
the river start shelling, 


ee 
ig ci 
In the Sastras it is true, it is Prakrti that 


signifies is merely that it has been called, in some places, Maya-shakt ; wh . 
© Prakrti being manifested in different forms that JIvaS af , 


ak 0s 
Prakrti; this sense of separation does not exist befor? a 


is only on account of th 


and perceive by identify 
manifestation, 


ng themselves with the 
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s and by virtue of His power of Time contemplates hem 


Some Jump into the river, the surface of the river becomes rufies 


at it 124! 


a 


s at last reaching the other side (of the river) 

ier 

ihe sae events took place long ago they are now 
h 

Thoug 


tanding on the bank of the river would have 
gon sta 


Start firing and Shelling and so on. 
seen through this device just asa 
done at the actual time of their 
they happened one after another 
by operating this Machine, these 


ce in such quick succession that 
es, one quickly following another, appear to be taking place as if they are present 
the images, 


pet ce. The photographic images of these events as 
gccurrence. 


taken by this machine and preserved: afterwards, 
were ta 


raphic images are exhibited in the proper sequen 
photog 


In the same manner, all kinds of events in the entire universe are established 
ents. in ent ; 
: d) in Brahman like a picture; the cosmic wheel called Kala-Sakti” (the power of Times) 
fixed) in | eo re 
: perpetually attached to it is incessantly turning round and round ; this is how 
ii the jiva. The 
ictures of this world are being exhibited separately and one after another to the j aa 
: | tains after another is 

these pictures one 

Sakti f which Brahman is viewing | 
power (Sakti) by virtue o | ae 
viva Sakti”, and He who contemplates eternally, the entire cosmos at the 


n the jiva and 
the object of His knowledge, is ISvara. This is how the difference betwee 


a] i 
» Sruti —“asmin hamso bhramya 
Stuti and referring to this “Wheel of Time” the Sruti says Rien 
brahmacakre” (on this “Brahmacakra’” the “harhsa” is eternally ma 


this dual-existence of the Purusa the Sruti declares: 


dva suparna sayuja ne 
: Be 
samanam vrksam parisasvaja 
| advattya 
tayo ranyah pippalam svadvally 


akasiti. (4.6 
nagnannanyo'bhicakasltl. (4.6) 


imagno 
samane vrkse puruso nim g 
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anisaya gocati muhyamanah, | 
yatyanyamisamasya 
gokah (4.7) 
__ (Svet&évatara Upanisad. 
4th Chapter) 


s companions remain dwelling in the 


justarh yada pas 


mahimanamiti vita 


— two beautiful binds always associated together a . "9 
Of these, one, after eating the fruit is enjoying its 


same tree (as their common abode). 
on with unconcern. Though 


delicious taste; the other does not eat the fruits, but looks | 
dwelling in the same free the bird who is the jiva (lured by the fruit) falls into the state of 
bondage, and being unable to deliver himself becomes bewildered and laments; later, 
when he, after adoring the other bird who is I$vara attains Him and realizes His greatness, 


through this means he is freed from all sorrows and sufferings. 


It will now be easily understood that the one and the same Brahman exists in three 
Forms (aspects): In the first Form (aspect) He is eternal, fully possessed of knowledge of 


everything (in the cosmos), beyond Time, the ground of All and Controller of all cosmic 
objects and events. It is this (Form) 
essential Nature (svaripa). 


that the authors of the $astras have mentioned as His 
In this state He is called Parabrahman or Igvara. The second 
(Form), Brahman as jiva, contem) 


Plates Himself as infini ar 
entities. This vision ( infinitely diverse, separate (particule! 


of particulars), being infinitely various and diverse, contributes to i 
S {00 are infinite in number. Third} | 
| iverse cosmos. It i 
visible cosmos contemplates it 


Fullness; hence, jiva 
y, He as visible objects of the le 


S Brahman again, who, manifesting Himself as the 


through His aya.eese: 5 
Parabrahman who, transcendig th; : 'S JWva-sakti, It | 


2Se two d 
controlling the latter States of jiva: it states, has the power of co-ordinating an 


( 


I, this infinitely 
as endlessly diverse. 


this 
Power) cannot exist in either of these two; henc® 
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apranman truely deserves to be called Tgvara_ bei 
ed, as H 


Pat 
e is, with divine 


(aigi-Sakti). Nevertheless, it is 
yolvement in the cosmic manif dbase: to realize that it j 
J estation that this status of Hi S ON account of His act 
Im as ‘Ivar a ive 
a” is estabii 
shed. 


gut, all cosmic entities and phe 
phenomena, manifested in the thr 
ee times ( 
past, present 
and 


fyture) 
Being, absolutely non-dual (advaita); in thi He is, in this full 
is Form (aspect) therefo Peers 
re, there neither j 
ris nor 


can be any question of activi — 
tivity (kriya) of any kind. It is also t 
rue that He brin 


great cosmic Event (Creation, Mai 
, Maintenance and Dissolution). Hence 
, omnipotence (that i 
at is 


being eternally established in Hi 
in His essenc 
e (svariipa) 


igvara) and absolute non- 
cei -dualism (advaitattva) — itis by taking i 
ure (svarUpa) of parabrahman is described g into both these aspects 
} cribed.‘5 


45 
On account of 
the endless di 
diversity of the “jiva-Sakti’, some jivas are able t 
e to comprehend this 


Brahma-vidya, some are 

essential nature that he ee o has known this Brahma-vidya, strives in his heart t tate j 

Through such meditation gradu f deehiacauleel and that the entire cosmos along “ ae io 

consequently, he ote. ie ally he peat to experience “samadarsana’” (equality of oe eens 
ached from joy and sorrow, loss or gain and continues to view plier tee 


(the world 
of phenom 
: ena) as oO 
i ore retin nly a play-field. He begins to perceive that Brahman by assuming the f 
| 5a on . ing the form 
‘eation there is absolute! enjoying himself as an infinite multiplicity of forms. In this wonderfully di : 
. “a : iverse 
y no partiality on the part of God; He is Himself divinely playfull - "lilamaya’ - it is 


He Hi 
Mself who j 
kno 0 is playing in infini 
Wledge the mind of ae ri infinitely diverse manifestations. And with the increase of such constant 
sadh 
aka becoming free from malevolence, rancour and delusion and so on attains 


© unfath 
Omable 
a wi Profundi 
oo plac ndity of the sea and attains the concentrated one-pointe 
ak 
vidya is totally dispelle 
he sadhaka who 


B then aes dness of the flame of a lamp in 

a attains his own B ense of division (and difference) caused by a d and the 
recai rahman- : : . 

‘ “Ved this yj an-nature. Such is the mighty impact of “Bra 

ce ; knowing 

ed in that Supreme Being. 

acity for 


hma-vidya" that t 
himself to be one with 


dya full . 
y, becomes readily free from all kinds of indolen 


Man h 
& does 
not refrai 
rain from undergoing immense trouble to become 
-vidya is 4 kin 


© one , 
ation therefore delude hi establish 
e himself into believing that Brahma d of inertness OF incap 
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erson learns it by mouth he may, sometimes indeed resort 
evertheless, it is his character which, by disclosing ti 
gher knowledge (vidya) to the public - 
h, and then impelled by their eee 


n actions that are congenial to the; 
‘ 


grasp it. if an unfit p 
ds in society; " 
y for conceiving this hi 
by mout 


All Jivas are not fit to 


to it to justify his indolence and misdee 
ess will betray his incapacit 
hending it, learn it only 


actual life they will engage | 
nced that the teaching 


lack of equal-mindedn 
and those who are incapable of compre 
rgetting it all when it comes to 
ve pronou 
ho have a pure heart that are Ca 
y— this the divinely clear-sighteq 


propensities, fo 
of Brahma-vidya to such people jg 


natural proclivities. This is why the rsis ha 
utterly futile and wrong. It is only those W 


What kind of people, by performing which kinds of actions can attain purit 
rsis have laid down in the “Smrti Sastras”; therefore, to perform these actions earnestly and 


pable of learning Brahma-vidya 


(divya darsin) 
intelligently is desirable in every way. 


(1) Nevertheless, there are 2 
f Brahman and all cosmic goings-on are eternally established in Brahman and all mental 
a 


me who object to this; for, according to them, having affirmed that all 


Jivas are portions O 
henom fh man in f ri j able and a efforts for doin meth 
p ena oO uma bei gs are all st ictly subject to laws and inevit | II } i g so t i 
Ing 


become futile; i spate 
cote 7 one then, has the slightest responsibility for any act of his, and the distinction betwe 
and a ; : ; en vi 
hese causal relations are obliterated. Hence, if this view set forth in the Hindu Sa = 
a i i j 
: , it will only do harm to the world ; such a doctrine therefore can never b astra Is widely 
ut if one ponders the a ver be right. 
matter deeply it will be easily understood that this objecti 
ction is wholly 


untenable. It is indeed t 
rue th 
at mental phenomena of human beings are just as subj 
ubject to laws as external 


ame 
ves be 
rental 
‘inte 


eas 


Tas | 


"eg 


\ 


Ye h 
it 


ey &) 


lh mene 


Ome: 


een vii 


is Wide, 


. is vs | 
gg ental 
the nt 


nels | 


wet upon our minds is perceived by every human being everyday; our sense-organs have relations onl 
only with 


axternal physical objects and by this various mental phenomena are set in motion; besides, on reflecti 
: , Ction, itis 
seen that the Mm 
some drugs 4 man turns mad; by taking drugs of other kinds a mad man becomes cured. If you drink to 
; fe) 


much, Your mind will instantly assume a particular state; desist from it, nothing of the sort will happen. All 


ind of man too is an entity which is of the same kind as external physical objects. By taki 
. aking 


these are controlled and set in motion by the food we take. That one’s mental state depends to a considerable 
extent on one's physical condition is a matter of canstant and universal experience. Nowadays, Western men 
of science SUPPOSE that from electrical energy all other material substances have been produced and it is also 
being demonstrated now that human will is capable of producing electrical phenomena. The ancient rsis have 
pronounced unequivocally that the mind too is only a transformed state of matter. It must eee be 
admitted that the human mind too belongs to the category of physical matters and is equally subject to laws 
that govern them. Further discussion regarding this subject is therefore unnecessary. 

Mental goings on being thus subject to laws, and the mind too being a substance of the same kind as 
external physical objects, with the increase in knowledge of the forces that are ooperating in the cosmos ,man 
has been able to predict about future physical ; in a similar manner, there is a possibility of knowing future 
mental events. That through Astrology all future events, mental as well as physical of a man’s life can be 
definitely ascertained in many cases is beginning to be demonstrated iri the west also. Hence, when with the 
increase in knowledge of cosmic forces, it is possible to know future mental as well as physical events (of a 
man's life) equally well it must be admitted that all enents are, in a sense inevitable and predetermined. It is 
Precisely what the rsis too have affirmed. There can be no doubt therefore that the statements of the rsis are 


is . . 
mule knowledge of the omniscient Paramesvara all events are eternally established ; this has already 


a | age . . 
explained. That true knowledge can ever do harm in the end to man is a supposition which is baseless. 


Nevertheless, on closely examining the matter it will become evident that the statement— “all cosmic 


ffectual. Just as the event that will 


Phenom 
ena are inevitable”, does not mean that all efforts at action are ine | 
ctions to be performed (in 


Cour in ' | 

ee mene already determined, so, the laws in accordance with which the a 

4“ E m 
a Succession) are also determined beforehand; hence the view that whether | do or do not perfor 


- just as th 
done. The fruit (effect) 


e fruit of the action is already 


Some 3 
Ct the 
Pre-ordained effect | t ct 
out’— Is no corre 
Laie will not appear 


ete, ; 
mined 
ndepender, So is the activity that precedes it ; that too must be 
ntl 
none preceding effort (to obtain it). 
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.< eo it has to be admitted that no one can be hel 
“f this IS S 


tement - - ely that the fruit of an action ig Obtaing 
hand the sta is signifies mer q 
On the other t correct. This 
is also no 


nt of the ’ 
since he is the age Jiva gets the pre-determined fruits (of their Actions) 
ery 


d: it is perfectly true that the fruits of one’s action IS not 
a 


co aettone. action. There is absolutely no contradic 
responsible for all his actio 


by the person who performs it ; tee 
is vi d the one ment 
between this view an 


-determine 

according to his actions which, too are pre-d ding responsibility too is untenable. 
the objection regaraln ae etween virtue (punya) ang « 

obtained by another. Hence, fect that if this is so, there will be no distinction b (punya) Sin 

. . Cc J 

The objection to the effe 


infinitely various. The karma, the 
| The fruits of an action are not the same, they are f ina sande 
5 is trival. . is calle ; iS Of 
lbedanaeres hich is destined to cause happiness in this or the other world Is p 
performance of which is de 


ich j led to unhappiness in this or the other 
of which is known to have , 

sateen dnd eens i to know which karma leads to which result, have 
Ue ee Ba IF % isely because the results of actions 
characterized some karmas as “punya”, some others as “papa”. It is precisely | 
, ignifi jection in this regar 

are pre-determined that the appellations “papa” as “punya” are (truely) significant. The objection q 
too, therefore is without substance. 7 | Vee 

The objection regarding the disappearance of all causal relations too is likewise unfounded. 
inevi ifi ion i ined by law; 
particular antecedant action is followed inevitably by another (subsequent) specific action is ordained by 


evi? are 
hence, in the absence of the antecedent act, the subsequent one does not appear. These inviolable laws 


; 2. that the 
called causal-relation. Hence, on account of the law-boundness and Insurmountability of karma that 


Sastras affirm the law of Causality is not violated. 


At the root of these objection there exists, in real 


. H ns 
ity, another (inherent) concept; all these objecti 
issue from that ; it is this 


: If every Jiva is forced to 
Wrong to condemn him as if he were the agent of 


karmas and if in all matters the real Agency is His 


consequences (of his Karmas). Indeed, 
of substance. For, it is as Jiva that Brahman does all k 
karmas only as Jiva. The Jiva is a Portion (arhsa) 


Portion in which Brahman 
different) wi 


; the 
alone, it is unjust for the Jiva to make him suffer 


' . void 
if one reflects on this matter deeply this objection too will sound a8 


of 
nces 
arma ; hence, he should suffer the conseque 


sate TE | 
of Brahman ; there is no question therefore, of partiallly i 
@ and experiences its fruits j iva.” iva | ve 


: ; - itis 
perform karma which is pre-determined in this manne’, 


: : fal 
his actions ; for, if Paramegvara is the prime Agent 0 


2 
—s 
— 


canga, he will find that the Ganga had started flowing fr 
agar; this is q 


fhe proceds towards Barahanagar and stands there h 
more distant place called Konnagar ; in thi » Ne will find that th 

: IS Manner he wi € Gang 

will at Ja 


she has not come from Barahanagar 
: at C 
alcutta; both statements are co 
rect; comin 
: g down from B 
arahanagar 


is included in the descent from the Hi 
imalayas. In the same manner, th 
» ME agency of the Jiva j 
Va Is included in 
the 


Vv 


subject to Him ; if one knows this to be the esse 
fiseaine nce of the matter there will be no doub 
ee ubt anymore regarding 
u a ” é 
fruitfulness too is regulated b pasana” (worship and meditation) too are io be 
(of karmas) i y law. Through karmas like upasana the esa el ob 
IS aro : : ; Ower O 
ce Seah THis deed SIMRdoanecnerGs as p f Brahman to bestow the fruits 
nitnsiosto Hie Gasdutial uaniseat : 0 impel the infinitely diverse Jiva-Sakti toward ; 
katmas too. is intrinsic to th e of the Prime Cause Parabrahman, so, the power to bestow th ee 
: c to the . a: ow the fruit 
eee ; essence of that Prime Cause (adi-karana). N peas 
particular Jiva-Saktis. 1a). Nevertheless, He bestows these fruits 
Brahman, e 
, even while ; 
only "3" (cosmic ce controlling the cosmos remains Himself immutable. In relation to Him, all this is 
among them dregee és an in the same room, a hundred persons sees a hundred dreams; someone 
, or i H * 
irieaehis ee instance, that he is fleeing in fear from a tiger; another, in his dream, screams in 
aused , 
by disease; yet another, wearing on his head a royal crown enjoys various 


possess eyes that 


Sumptu 
les In hi : ‘ 
iis dream. just as, if another person, remaining awake, happens to 
oys and sorrows of 


are ca 
eeln a te 
g all the activities of the dreamers in their dreams then, noticing the j 
mesvara. 


othing but manifestations of 
‘karma-phalas” (fruits of action) 
d as only the “ila” (play) of the 
y intrinsic to His 


his no flaws like 


the dp 

faming 

Persons j 

tean-Viewers h NS Is not deluded like them, so is the case with the Para Moreover, if those 
is Supernatural Ppen to be (like) parts of the waking person, OF happen to be n 
O 
Cattieg Out by Powers — then, the various karmas and experiences Of | 
Wakin sit 

9p y describe 
‘ 4”. This lila being eternall 


e and on account of t 


infini 
Erson finitely large number of dreamers can be truel 
1 SO : 
p ence, f » the entire cosmic process is only Brahman’s “lil 
artis); » for thi 
Miality touch Him is, He does not have to depend on any other caus 
at all. 
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n the teachings of the Sastras— to ramify with elaborate 


der in rightly com 
tions have bee 
mselves have demonstrated in thg;, 


ook is only to explai 
ly to help the rea 
e objec 
ntenable the rsis the 

“Shilosophical Brahmidya” 


of this b oe 5 
(2) The purpose prehending the religious and Spititua 


nts is not its intention ; itis on 
the solutions of thes 


that these are U 
derstood, by reading My 


n briefly set forth. There are various 


argume 
message of the gastras that 
sophy, 


atheistic schools of philo Ss saa a 
(“Darsanik Brahma. 


ses. It will be un 


philosophical discour 
be said briefly— 


vidya) here, only this much can 
e demonstrated ; no one car 


(A) That the Jiva is something other th 
disprove it. No one has been able to produce the 


substances; hence nobody has the right to affirm that the 
combination of gross bodily substances. That the Jiva survives even after the decease of the physical body 


al body the Jiva too does not dissolve, has been established by 


an the physical body the rsis hav 
“Jivatman” through the combination of gross materia| 


“Jiva-caitanya” has been produced by the 


that with the dissolution of the .physic 
abundant direct evi inessed t 
mae c Ser Besides, some of us have also witnessed how departed souls have communicated 
iving persons. Similar incidents have occured in many places, among all classes of people in all 
countries and i imes: + 
ee d in all times; they are occuring even today. The rsis of old have told us how one can, by 
cting departed souls communic "4 | 
ate with them. By adopti 
ss i n . : 
fulfilling their wishes even today. Even in western countri ocean asus reales 
ae les man 
becoming successful in this sphere. No one can pr ee 
ove oO 
n valid grounds that all are either liars or dupes. 


Those who, without i 
ut investigating o Patan tha 
aemendade g OF practising the prescribed acts th 
us through sheer egoism, can emselves stigmatize others as erroneous 


eae te produce no evi 
j dence for the correctness or infallibility (of the! 


h 
there is no ence they are not credible to 
reason to disbeli 
leve in t 
regarding these (matters) he state 


others. In matt 
anes ers that are not amenable to ordinary perception 
erson 
nown to be tr : who have had special sadhana and aptitude 
Uu . 
ful in all other matters and is endowed wi" 


hat he has hi 
S him 
nrevealed (to others) Self ex 


a 
Mmad and such ot 


araca 

hers Guru Nanak, Gauranga (Sti caitany®! 
er 

234 © men of immense intellectual powe! 


aby, 
hed | 
the 
le in 
can, 
ina 


iversally acknowledged and there are no differen , 
ces of opinion 
as 


un 


snanimOus testimany on this matter? It is well : ee snag 
€l-Known that th 
ere are man 
y Indian yogi 
gins who can trav. 
el to 
ey have clearly laid down ( 


other places after leaving their physical bodi 
Odies behind whi 
ile alive and th 
in writing) 


credence to the statement ; 
body. S of those who disapprove of the existence of the Jiva disti 
Seen _ inct Pane physical 
constantly changing; yet every — pie is, after a certain period, changed ; our ment 
: man being feels “ al goings-on too are 
Pie eis ieee neta ater ina that the “Jiva-caitanya” remains always unch 
sscaterneceicew Winona = pee: and yet “I” remain the same— this is confirmed ae 
eee: - e y. = the Jiva-caitanya not been beyond the world of physical Li pat 
eae ah paca pace that of all the atomic particles (cells) of my body = rane 
on which support, the ae : SO eh demonstrated by modern western science ; how, then and relying 
reflection on this matter it will oe ee and the feeling of self-identity of the Jiva exist? On close 
mind (manas) and the sense-or ; el that apart from the extemal physical body there are the subtie 
this mind which transcends th a ee ee eee. 
be: denied nap necvasie Pp yee ia: that our thinking faculty too is set in motion; it cannot therefore 
s, as the rsis affirmed, apart from this physical body a subtle body (suksma-dena) 


comprising m 
an 
as and other constituents. Those who make out that the physical body is everything— there is 


yond it— 
it— may try to explain mental phenomena like Memory, for instance by bringing out all sorts of 


basele 
SS and u ‘ 
nproved fancies ; but, they are never able fully to explain all these (mental phenomena) and 


e throughout all the incessant mental and 


by any means be explained by pure 
| as in other 


the 

Sense of self-identity that is seen as indivisible and unchangeabl 
annot 
previous Chapter as wel 
ld of matter is not 


Physical 
cha 
nges in a man’s whole life between birth and death c 


Materiali 

sm. Thj 

Dlaces - This matter has been discussed more specifically in the 

acteptaby € materialistic view which holds that the Jiva-caitanya is not distinct from the wor 

gio. &. There is absolutely no ground for accepting this materialistic doctrine by ignoring the teachings of 
S men, 

t the primal cause behind the cosmic Process, that it is 


hly demonstra 
s matter here is unnece 


(3 
) That unconscious Nature (Prakrti) is N° 
ted in the second section of 


Svara who 
s has been thoroug 
ssary and will be 


is an . 
the primal cause of the cosmo 


®danta 
-Da ‘ ; 
"Sana (Brahma-Sitra); hence, a specific discussion of th! 
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it may only be pointed out here that there is absolutely no eVideng 
y, itm 


I as, 
ition ; speaking genera istence of God cannot be definitive! 
e repetition ; SP 5, by argument alone, the existe Y Proveg Or 


| arguments are usually based on direct perception; that Perception i 
hence, through arguments that are based op 


a mer 7 
against the Theistic view; beside 

‘ract-evidence; since, a 
disproved by direct-ev! sei 
tion. Tgvara is beyond sense-perception ; 


the existence of God (ISvara) can neither be proved or disproved with Certainty 
és | | | 
ption her favourable nor antithetical to the establishment of the 
and affirmed with certainty is that through this 


mostly sense-percep 


ordinary sense-perce 
Nevertheless, ordinary sense-perception is nel 


existence of God ; all that can be established through argument 


ument no one will be able to prove. the non-existence of God. It has been demonstrated later jn 
arg 


my) 


philosophical discourse. | 
Those who are agnostics, who affirm neither the existence nor non-existence of God — to them | 


would like to submit that the view that the existence of God cannot be ascertained through argument alone is 
true. But arguments based on sense-perceptions alone is not the only means for ascertaining the truth, 
Appearing in specific periods the divine Power has revealed to persons who are distinguished by adherence 
to truth and mastery over the senses, the existence of God and the way of attaining Him and after being 
succesful in this by adepting the prescribed sadhana, those eminent persons, after having the vision of God 
became endowed with super-natural powers. There is no reason for rejecting their teachings in matters that 
are known to others. To those on the other hand who, by following their teachings follow a course of sadhana, 
to this day the veracity of these statements is evident. It is not rational therefore to turn indifferent, following 
the views of the agnostics, towards spiritual exercises like bhajana and upasana. Just as the Jiva-caitanya 


called ‘I’ being resident in my physical body, all the diverse activities of its various parts, though different from 


one another, subserve the purpose of the one whole ("I"), So, though this universe is apparently divided inlo 


innumerable parts this Jiva, as his knowledge increases, is able to know that all these (various parts) togetne' 


serve the purpose of the one “caitanyamaya” (conscious) Purusa. That all the various parts of this infinite 


ame system of Laws has now been demonstrated by Wester 


Science also. J \ l 
ust as, by observing an ordered system in the operations of every living body, the residence a 


a Jiva in each one of t | 
ie : hem can be Known, so, the existence of Purusa as Infinite Consciousness dwelling i 
Ody constituted by an ordered COSMOs Can be easily conceived | 
knowl esc | 

eee If becomes clearly manifest that all the different activities 
Serer ely to serve a Special purpose (of the Jiva) 
exists a “caitanyamaya Purusa” ( 


So with the increase in the cultivation 
N 

performed by the Jivas too are know 
i : @ 

- The inference that as the Controller of all Jivas: ther 


os a 
iS Insuperable. If the existence of such a Purusa '§ n 
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Conscious Spirit) 


to ther 


| 
i aloes 


the bo! | 
adhere 
afte bel 


ion (fe 


Now, after pelle a few hs about the difference between the jiva who is merged in 
praktti (Prakrti-lina) and the liberated soul (mukta-Purusa), | shall close this Quarter 

at the time of cosmic Dissolution (Mahapralaya) the entire cosmos attains the state of 
unmanifest Prakrti; consequently all jivas at that time, owing to the dissapearence of all 
visible objects, being merged in Brahman remain united with Him; but when Creation 
starts again, all jivas, like persons awakened from sleep, become connected again with 
the subtle bodies, gradually assume gross (physical) bodies, enter the phenomenal world 
(samsara) and begin, again, fresh activities. In the state of the “Prakrti-lina” the body of 
the jiva which is constituted by the unmanifest Prakrti is called “karana-deha” (the causal 
body); this body remains as one with unmanifest Prakrti. Just as the water on the earth 
surface, heated by sun-rays become one with the invisible air; then condensing again, first 
turns into thin cloud, then cloud, and finally water falls on Earth and assumes its earlier 
state; the changes in the body of the jiva into gross, subtle and causal bodies also occur in 
a similar manner. In the state of Prakrti-lina the jivas remain indeed like liberated souls. 
For at that time, no specific visible objects exist. Nevertheless in that state the nature of 


Parabrahman as transcending the gunas (gunatita), devoid of (any manifestation) of 


accepted the phenomenon of different Jivas to engage in their diverse activities in an organized and ordered 


ined i . Hence, 
manner unconsciously and the attainment of their respective fruits cannot be explained in any manner. H 


| is cal vho is 
ference based an sense-perceptions is in favour of the existence of this caitanyamaya Purusa V 


oo is entirely in consonance with the statement of great 


beyond ; 
sense-perception. Therefore, inference t 
ding conscious Spirit. It is this Purusa who has 


Spiri 
Pirttual personalities upholding the existence of an all-perva 


been decor atin t) ; when m 
scribed j “virat” (the infinitely vast) ; 
ne Ses te oes ed in the sastras becomes relatively easier. 


editation on this Purusa called Virat 


b 
“comes ripe the worship of and meditation on Igvara mention nd nature of Isvara. It is 
After this happens, one is no longer assailed by doubts concerning the existence a 


{ 
hig § Virat" Purusa who has been designated ' ‘Aniruddha” in the Sastras. 
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e not at that time really regardeg : 
§ 


s the pure Ground, they af : 
hat time merged in the UNManifag, 


ble objects being at t 


power and existing a 
liberated (mukta). Only, all vis! 
Prakrti, they remain only as powers of 


i¢ something visible pres 
n become involved in it. 


; itself remains in them; hence, wh 
to see (perceive) ents | EN the 


creative process begins again, they agai 


Those souls, on the other hand who have liberated themselves, after following appropriate 


sadhana, completely suppressing all propensitics tending outwards, towards “sarhsara: 


(world of phenomena), become eternally established in Brahman, the Uttama-Purusa, 


Being freed from all worldly desires, unlike the jivas in the Prakrti-lina state, they do not 
have any latent propensity towards samsara; hence, they, after being fully established in 
the supreme Divine (Paramesvara) the uttama Purusa becomes totally non-dualistic (in 
their temperament and outlook). And in that state, Brahman, (in His true Essence) as 
beyond the gunas and the ultimate Ground of all Existence is revealed to them and even 
their subtle bodies (siksma deha) too become (inextricably) fused with Brahman-nature; 
being thus eternally established in Brahman they are no longer subjected to bondage in 
the world of phenomena ; they too remain like ISvara Himself, eternally in the dual status 


of z Me br) ” . 
T saguna and “nirguna”. Nevertheless, there is 4 difference between them and Isvara ; it 


is this : Tg 
svara remains everlastingly the spectator and witness of all bodies and the entire 


cosmic i 
Process ; the liberated souls, on the other hand, though they are "Brahman-all- 


over" in their bein ; 
Being ; though fee they exist as indwelling particular bodies constituted of Brahmans 
| y are suffused with Brahman-nature they are included in His true Nature 


; itis these particul 
ar bodies of theirs that indicate their state of bondage (baddhavasthé) 


previous to their relgase f 
rom it. It is for this reason that their omniscience too is relative 


their omniscienc | ep n m { t th { 
: e {s d en j an hin 
dent O edi a ion ; ey are able O k { | g 
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coment they meditate upon it. But in the consciousness of ISvara all 
aime ; not SO with them. Brahmarsis like Sanaka and Sananda, di 
amaharnsas (astetics of the highest order) 


things are known all 


th | Vine rsis like Narada, 
. } like Vyasa and Sukadeva, are all liberated 
souls (mukta), and yet, they, from time to time appear before their adorers. Avataras 


whose divinity has been proclaimed by all the SAstras and who are noted for their loving 
tendemess towards their bhaktas, like Sri Krsna, Sri Ramachandra, Nrsirhha and so on, 
they too, from time to time appear before their bhaktas. Hence, though in the liberated 
state all sorts of self-identification with the body and sense of dualism are totally destroyed 
and the entire Cosmos appears as Brahman, the bodies (of the liberated souls) are not 
wholly annihilated. That even a person while alive and in the physical body has achieved 
liberation has been mentioned in all the Sastras and the fact that it is possible for one to 
attain “mukti? even while alive has been affirmed in Sruti, Smrti and all other sastras. 
However, the physical bodies of the “ivanmukta” purusas (persons who are liberated while 
alive) are dissolved in due course : for the gross (physical) body is the accumulated 
Product of the karmas of previous births ; hence, with the working out of this (prarabdha) 
Karma through “bhoga” the gross body which is the outcome of this karma is dissolved. 
Nevertheless, with the rise of Knowledge, they are not in any way involved in the “bhoga’ 
lations to their bodies. At the dawning of Brahman-knowledge they see ice 
eS enna 
hes oe even the desire to 7 : ea pier ener 2S tied 
idence , nevertheless, being totally wae € nes the dissolution of the gross 
In the gross body is only a kind of lila (play). 


f Brahman ; their 
Ody lly the nature © 
the Constituents of their subtle body attain es hence, even the final cosmic 


“Xisten iterated ; : i 
hs part of Brahman is totally ane d in the Bhagavaagita that they 


SSH a: ai 
“lution cannot disturb them. The Blessed Lord has © 
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oN 


aeee ia ralaye na vyathant 
t the time of Dissolution” (sarg’epi nopajayante p : . es 
are not born a the laws of Creation and Dissolution, though their bodies are formeg oF 
bjected to the 5 _ Alf 
aaa krta) constituents, they are virtually super-natural (aprakrta) A Natural forms 
natural (prakrta) c 


). Not 


tely, later, through the Divine Power (aigi-Sakti) of en ; that the subtle Dadiag 
: eG liberated souls (videha-mukta), after attaining pil remain 
: Brahman’s Being, is not to be wondered at. This is the reason my their ike have 
been described by the Sastras in many places as super-natural ae eh aus 
of pure consciousness (cinmaya). For, their power of conciousness (citi-Sakti) being neve, 


(baddha-jiva) they have no sense of identification with and unlike Hiranyagarbha they 


have no sense of distinction from the body; moreover, unlike “Prakrti-lina 
cosmic Dissolution, they do not have even | 


veiled (by ignorance) they remain, like Tévara, always “cinmaya”: unlike Souls in bondage 


Souls after 


their bodies) are invisible ( 


unmanifest) only to others, not 
alms, that are inhabited by 


these liberated souls who are 


Being of Brahman: these eth 
“Goloka’: “Vaikuntha”’ » and in those Puranas these celestial 


3 at 
sting and super-natural (aprakrta). Wh 


iod 
t have already been Stated, though, during the perio 
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of cosmic Dissolution to other jivas they appear to b 
qwelling in them they are perennial; hence. th © unmanifest, to the {i 
» though natura] 


realms) can be described as super-natural (aprakrt 
ta 


ee berated souls 
prakrta) these (celestial 


The upshot of all this is that every “fiva” (individual soul) is 
contemplative Power (drk-Sakti). When this drk-Sakti a particular kind of Brahman’s 
physical entities including physical bodies eae i : flows outwards, only external 
called “baddha® (bound). In the state of cada: els in that state, the jiva is 
become unmanifest ; no material objects like fon i ia objects like bodies 
seroeived by this ee eee odies ea are capable of being 
true self “svarUipa” (that is | pede every jiva-Sakti then exists in his 
cognition). When a person oe ea drk-Sakti bereft of any object of perception or 
ce ee 0 . ee (aspiring after liberation) receives appropriate 
fee mnie aes this ee by being drawn away from external physical 
ne eens , W = at i having renounced all particular physical objects (the 
s established in its true nature (Self) then the true nature of that ultimate 


Ground of even this “drk-Sakti” that has attained its “svarupa” (true nature}— 
n becomes merged in Him (Parabrahman). This 
k-Sakti" (a particular jiva) 
from it. Then the 
r drk-sakti 


Parab 

rahman is revealed. He (the jiva) the 
For, when, once this “dr 
s lapsing 
lity, No particula 
berated state every 


'S his state of liberation (muktavastha). 
st no cause for hi 
ere. In rea 
g. Even in the Ii 
rtheless, Parabrahman, who is 
e liberated purusa (jiva), 
resence of 


attains 
Brahman-nature there can exi 


an- 
n-nature becomes perceptible to him everywh 


Uva) j 
S . : 
perishable, all are beginingless and everlastin 


drk-gg ; 
: kt i 
(jiva) remains, SO does the jiva's subt 


the ult 

fi 

Mate Substratum of both, having been exP 
alism (di 


g bec 
mes wholly devoid of all sense of du 
h the subtle 


rahma . 
n . 
everywhere. The jiva combined wit 
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hence, even wheh liberated while alive the connection With the 
f time; hence, 


specified period 0 t at once severed; for, in the state of liberation, no Particular 
is no 


gross body (sthilla-deha) it. The liberated purusas, being viewers of Brahman 
necessity is felt to put an end . ‘ desire to cut short the duration of the sthila-deh, 
Si ce a - aren sthila-deha being for every jiva temporary, it does 
(gross-body). The eee Cenen with the sia tend tiated ih Bitlet i 
ae ie as ae | ienael soul who lingers in the gross body is Called 
padre nae while alive) and, after the dissolution of the gross body they are 
called “videha-mukta” (liberated in the disembodied state). In the Fourth Chapter of 
Vedanta-Darsana, in discussing the matter, the states of jivan-mukta and videha-mukta 
purusas have been specifically described and explained; a perusal of that discussion wil 
enable the reader to acquire special knowledge in this matter. 

Finally, | would like to submit, one should remember that it is only by the etemal 
omniscience of Brahman as Iévara that the difference between Him and Jiva has been 
shown. But serious reflection on this matter will make one realize that this eternal 


omniscience of I$vara is not wholly intelligible to baddha 
reality, 


-jiva. Brahman as Isvara is in 
indescribable, He is beyond speech and min 


is limited. He is infinite. All that we can sa 
times (past, present and future) 
Brahman: and He also exists t 


ineffable. Brahman as ISvara 


d; for, the power of speech and mind 
y is this entire cosmos extended over the three 
along with the jivas is in its essential nature, no other than 


‘anscending it. But this transcendent nature of Igvara 
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r led. Knowing Him thus, the carya rsis of ancient India hay 
Sh’ eveale?. 


é affirmed His existence 
h the srutis. Now, by citing a little, in the next Quarter, fr 


om the utterances of the 


O indicate the manner in 


throug ource, Sruti and the Smrtis an attempt will be made t 
es 


h Brahmavidya was taught first in India. 


Ma / prim 
ty, whic 
ths Here ends the third Quarter of the 
ee second section entitled 
al prahmavidya. 

OM TAT SAT 
7 OM HARIH 


SECOND SECTION 
i ! 
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FOUR QUARTER 
EVIDENCE OF BRAHMAVIDYA 


Brahman and the world will be briefly deselibed: 
1. Sruti 


The Sruti says : = 

(1) brahma va idamagra asit. (Brhadaranyaka Upanisa fas ; 

(2) atma va idameka evagra asit. nanyat kificana misat. saiksata lokan nusja 
iti. sa imallokanasrjata. (Aitareya Upanisad). 


(3) Sadeva somyedamagra asidekamevadvitiyam. 


a 


In all these statements the word “idam ” signifies the entire cosmos (comprising) the 


moving as well as immobile objects. 


—This world was at the begining one with Brahman. [(1) Brhadaranyaka Upanisad] 
— This visible worid was in the begining only Atma 


Atman contemplated thus , “ 
Aitareya Upanisad]. 


n ; nothing else existed ; later thal 
Should | create the worlds”? Then He created the worlds. [(2) 


— “O, gentle one (Svetaketu) 


! In the begining, ( 
names and forms) 


that is, before being manifested with 
ins world existed as. only one, undifferentiated Being, that 
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rr 


Mg 


Brahman that Sat (the one Being) thus ¢ 
Onte 
pecome Many, let Me be manifested me Mplated 
multiplicit 
y 


Upanisad]. 


( ’ ) 


of f uv 
orms”. [(3) Chandogya 


in these Srutis (Upanisadic u 
fore the appearence Fth tterances) four states of Br h 
OS as a separate entity Brah ave been described - 
. man alone exis | 
ted as the 


only Existent (sadvastu) ; not 
) that the cosmos did not exist ; the 
; world then existe 
d as one 


| (non-different) with Brahman ; : 
; nothing existed as a manifestati 
lon Separate from B 
ranman; 


no vibration or action of any ki 
y kind had manifested itself at that tim 
e (“nanyat kificana 


misat"). This is the first st 

ped eee ee a tated this the Sruti afterwards mentions th 
ie ae Ss . in ie second state. The nature of this ee 
towards Creation ieee ee describes thus: this is only the cae 
can create’— this sense of pow : ies : “should | create?” Besides, “if He so wishes He 
power; this is the power of : ~ a anne initaatstete along wiht We ome 
ce ae osmic wigan in its seed form. This (power) exists, at this 

nt in the contemplative power (“salksata lokan nusrja iti.”). 


Then, pro 
proceeding to describe the third state of Brahman the Chandogya Upanisad says 


that the de onc 
termination to become Many first arises in Brahman. The Aitareya Upanisad 


States that 
State, th at last, in the fourth state, Me manifested the multiform cosmos. In the first 
’ e | a ; 
entire cosmos exists as wholly one with Brahman, as Brahman; in the second 


Slate the , 
contemplative power (iksana-Sakti’) arises and the see 
ad with 


the 

COSMo Z . 
S as separate from Brahman exists combin 

o create (the cosmos) arise 


arly aS a separate entity. The first 
t in which He is 


d of the manifestation of 

un His “ksana-sakti’ in an 
manif 

est state; in the third state the determination t s and, 


linally, j 
yy 
n the fourth state the cosmos manifests itself cle 


St 
ate of Brahman, the second state is tha 


ale is t 
he wholly inert (inactive) st 
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s the inclination towards cosmic Manifestation 


. j | 
te in which there : 
characterized as the sta hich there is the determination (to create) and the fourth state i 
tin Ww 
the third state Is tha 


m separate entity. Br . 
is the creation of the cosmos as 4 y. Brahman : 

i e ; | 
that in which = states. In the knowledge of the Jiva all these (four) states Appear jn 
complete in these four 


b Vv ! 


te sive: hence, the Sruti reveals it as SUCCEssiy, 
nature of ae : an regener Feels een . 
een ee ae Quarter and the Conclusion sa be helpful in understanding 
these differences of state. 

If one examines the above-mentioned first state of Brahman, it IS seen that the 
utterances of the Sruti have directly revealed that this entire cosmos with its moving and 
immobile objects is Brahman; it is this Brahman alone who is denoted by the word Sat (the 
Existing). It is not that the world did not exist at all ; “idam" that is this jagat) it existed as 
Brahman (“Brahma 4sit”— was Brahman) ; the Sruti affirms that in that first state Brahman 
was the only Existent; the world was one (non-different) with Him ; He remains 


compassing the entire cosmos within Himself. It is this first state that 


is specifically 
denoted as His essential nature. Regardin 


g this essential nature of Brahman the Sruti 
Says : “nanyat kificang misat” ; that is, j 


there is no manifestation of any Sakti 
(Contemplative power) 


function (activity) 


(Power), no function (of it). The creative Tksana-Sakii 
red later— even that has no 
Svarupavastha) of Brahman. How indeed can lt 


; 


ind 


oth 
a 
4 
Sat 


ig ar: 
al (te 
ted 
aha 
ama 
sifica 


e St 


: m vijanati, — saci e033 
yenedam salva janati, tat keng vijaniyat 


; vijnata 
iprhadaranyake Upanisad) Iataramare kena Vijaniyaditi” 


_ When, in relation to this Atman, All was 
nothing but Atman 
, (when, the entire 


erything existed in 


d see whom, who 


cosmos had not been manifested as separate from the Atman, when e 
; v 


the very nature of the Atman) then who would smell whom, who woul 


would hear whom, whom would one speak to, whom would one think about, who would 
feel whom? He, through whom, all this is known, how would any one know Him ; He who 
iS Himself the only Knower, who would know Him, the Paramatman by which mark or 
sign’? | ; 

That in that state there is absolutely no manifestation of Sakti (Power) by which one can 
indicate the Paramatman — to explain this clearly the Sastra has said : | 

“asididantamobhitam.” 

—all this visible cosmos was, at the begining, only darkness (tamas), there was then in 
other words no manifestation of anything at all. All kinds of qualities (gunas) anc powers 
(Saktis) by which any object is manifested— all these were then unmanifest. In Chapter 


3 | bove 
$47 of Santiparvan in the Mahabharata, Vedavyasa himself has explained the abov 


Slalement thus : 


purusam yate pumsi sarvagate'pi ca. 


. akte 
ce kincana. 


avat sarvam na prajhayata . 
mrtatmakam. | 
and the Purusa having 


ness; nothing 


tama evabh ya 
a sambhitam tamo mula 
n Purusa 
loped in dark | 
ma appeared, this 


tamaso brahm di 

: e 

<SVegalae ; ti, having merg 
yakta” (unmanifest) Prakt me enve 


Mergagq ; . all beco 
'9ed in the all-embracing Parabrahman, | Hiranyagarbna Bran 


vas then manifest. From this Darkness (tamas 
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brahman. Hence, the went | ; eres 
a rtheless, he is “sat” that is, “He exists’— He !S not “nothing ; this is al 
epithet. Nevertheless, ; | 
m. Nothing exists except He; hence, 


that can be said of Hi ; oat 
(purnadvaita). He cannot be divided: All is He; who will divide whom and from whom anq 


h what mark is division possible? Brahman alone Is 


He is Infinite, wholly nondua| 


Substance (entity). The 
throug 


Brhadaranyaka Upanisad says - : | 
. “atra hyete sarva ekam bhavanti 


— All epithets are unified in the Atman; hence, the Atman is undifferentiated 
(nirvisesa); He cannot, in other words be characterized by any distinguishing mark (limga). 
The Sruii therefore says again, specifically: 

- “aSabdamasparsamartpamavyayam 
tatha'rasannityamagandhavacca yat. 
anadyanantam mahatah pararh dhruvarn 


nicayya tarh mrtyumukhat pramucyate.” (Katha Upanisad) 


— He is devoid of sound, touch, form and free from decay; He is shorn of taste and 


smell; He j inni 
7 ell; He is beginningless, endless, vaster than the vast and eternally constant; knowing 
_ Him to be thus the sadhaka attains immortality. | 


Hence, the Paramatman j i 
. an Is unlike wh : ae 
sive atever IS perceived or inferred ; hence the Srut! 


“sa esa neti netyatma’grhhyo”. 
(Brhadaranyaka Upanisad 4th C 


veverth eless, the Sruti is also found to have said about Parabrahman: 


yam jaanamanantam brahma" (Taittiriya Upanisad) 
"oa 
_ prahman (in His essence) is Truth, Knowledge and infinite. 


In the following statement from Taittirlya Upanisad the Paramatman has also been 
described as pure Bliss (Ananda): | 


‘phrgurvai varunih. varunam pitaramupasasara. adhihi bhagavo Brahmeti......... tam 
hovaca. 

yato va imani bhutani jayante. yena jatani jivanti, yatprayantyabhisamviSanti. 
tadvijjfiasasva. tad Brahmeti. sa tapo'tapyata. sa tapastaptva.......... anando brahmeti 
wajanat. anandadhyeva khalvimani bhutani jayante. anandena jatani jivanti. anandam 
prayantyabhisamvisantiti.” | 

— Bhrgu was the son of Varuna; he went up to his father Varuna and said— O, 
Blessed Sir! teach me Brahman (what Brahman is-like). Varuna said to him that from 
which all these (world of) objects and beings have been created ; by whom all created - 
beings (jivas) are kept alive ; and into whom all beings return and finally merge, try to* 
know Him in particular : He is Brahman. Bhrgu then sank into deep meditation and after 
meditation came to know that Brahman is, in His essential nature, all Bliss; it is-from this 
Brahman who is in His essence pure Bliss, that all these beings have been born (created) 


Us by this Bliss that all these jivas are kept alive and it Is again into this blissfull essence 
that 
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e of Brahman is revealed ; it is for th 
§ 


nt to, that the true natur | 
d. All that the Sruti here intends , 
0 


ds have been specially use 
5. in reality, beyond the world of jivas and material objects : 


that these words poi 
purpose that these wor 


convey is that Brahman | ae 
ely no manifestation of difference or distinction of any king 


ati’, “neti” (not this, not this,.....) as different from: aj 


nis not unconscious (jada) like all visible deag 


Parabrahman there ‘Is absolut 
He can only be known through “n 
perceived or imagined entities. Parabrahma 
matter (unconscious physical objects)— it is only in this sense that He is, in His try 
nature pure “Knowledge” ; He is not, like jivas and material objects, lacking in a 
pervasiveness, limited and: possessed of visible forms — it is in this sense that He is 
“infinite”; He is not; like jivas, afflicted: by beginningless desire and sense of want as wel 
as ignorance — it is in this sense that He is all-Bliss. The word knowledge becomes 
intelligible only in relation to an object of knowledge; or, it only signifies a particular mental 
phenomena (citta-vrtti) called “knowledge”: Parabrahman Hawieniens Se IaaReRC IV 
(objects and -beings) and all-en-compassing ; hence, in relation to Him there is no 


separate “knowable” (jfieya) object, He Himself is His own object of knowledge. 


Parabr is ¢ 
ahman is moreover, not the mental phenomenon that we call “ 


amen, knowledge’; (0 
characterize Him as such is not the purpose of this Sruti 


intelliaible j Similarly, “a ” (bliss) too Is 
intelligible in relation to some object of enjoyment: yearend es 


of all mental processes 46 Parabrahma 
(advitiya) 


it also means uninterrupted movement 


Andes n. however is an entity that is one, without a second 
'S not a certain state of ment 


enjoyment. It can never be the intentio 


al process nor is He a mere object of 


n of the Sruti to describe Him as such ; for, the Seu 


‘ach 
there iS no knowledge of any external opjee 


(citta), the Stream of pure knowledge goes on ii 


| cn 


: 
My 

nm: 
Ni 


Ny 


rm 
| aff ature cannot really be comprehended. 
(ue 


cadvastu) or as Truth — this too is not intended to indicate: His ess 
‘ 


s the dissolution of all these (in Brahman). Through these statements therefore, Hig: 


again, the statement of the Sruti to the effect that Brahman is an entity which exists 
Thus again, - i 
ential nature. The term 


But whenever we refer to an 
istent entity we conceive an object which is limited: and. has a visible form. But 
exis 7 


’ usually signifies “something that subsists or exists”, 
‘sa 


Parabrahman is illimitable and boundless, hence devoid . of: form. The statement of the 


Sruti to the effect that He is 'sat' means that He is not like:all created jivas and objects, 


subject to change ; He is immobile, immutable (dhruva—constant). He is “Sat” : the 


cosmos is “jagat” (fleeting, changeable). The word jagat-has been derived by adding the 


suffix “kvip” to the verbal root “gam” (to go); it means.movement:: liable ee 
! . . . ~ : , e “ - . : 7 i, : asa 
world however is constantly changing. It is in this sense: that the Sruti, the Smrti 


i j “asat”. (non-existent). But 
and Purana and other $astras have characterized this world as “asat”. (non-existent) 


! id- immovable. It is in 
Parabrahman is unchangeable, and really exists as‘perennially one and 


“sat” ing in view this absolute non- 
Nis Sense that the Sruti has described Him as “sat”. Keeping in view 


ized as “nirguna” (devoid of 
dualism (advaitattva) of Parabrahman He has been pyriasetns pARCER between 
aa vas 
“lattibutes) ; for, in that essential nature of Brahman, pe f exists as one, indissolubly 
Ne guna and the gunin (possessor of gunas); the world (jagat) & | 


Sed with this immutable Being of Brahman. 


i is on side, the earlier- 

is like this on one : 
rahman Is | coe 
Nevertheless, though the nature of Parab aul me _ 
: nt | te, yena jatani jivant, 
kept alive (sustain) 


e Ta 
Upanisadic utterance) from . ani bhaitani jayan 
Panisads Nave affirmed about Him that (yato va'iman! 


: os issues 
Yantyabhisarhviganti — the entire cosm 
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. 4+ therefore has clearly Pronounceg th 
in Him. The Sruti at 
nally merges In 


through Him and fi os also exists in Parabrahman. At the 


e cosm 
the power to create, sustain and dissolve th 


ition to Cos 
beginning of this Quarter the pre-disposition : 
is 

alled the second state of Parabrahman. As t 


mic masnifestation of this power has 


power is the primal cause of cosmic 

been c 
ite . 

creation, it is the power that Is inherent in the very 


ifest 
this power He manifests the cosmos and after manifes a ices 
finally, also brings about its dissolution. This power of Parabrahman is called “aigigaigp 


(divine power) and being endowed with this aisigakti Parabrahman is designated “Ivara 


ing it, sustains and controls jt and 


and “Paramegvara’”. From this aigigakti which is inherent in Parabrahman, the cosmos jg 
manifested ; it is being supported by this Sakti that the cosmos subsists and it is in this 
Sakti again that the cosmos dissolves ; there is no other constituent element of the 
cosmos. Having issued from this Sakti, this cosmos is the result of that power or, in other 
words, the transformation of it; hence, the world is essentially constituted of gunas (the 
terms “sakti” and “guna” are here, synonymous). Paramesvara is the ultimate substratum 
of this Universe constituted of gunas; the universe is guna, He is the “gunin”; the universe 
(visva) is Sakti, He is the “Saktiman” (possessor of power). Sakti cannot exist without a 
Support or source (@Sraya) ; guna, whenever mentioned, always implies somebody 


endowed with guna and Sakti always implies the Sakti of somebody ; Parabrahman is thal 


“Gunin” and that Possessor of Power (Saktiman),— the Eternal Existent (sadvastu) ; the 


owever, if should not be understood that 
of Parabrahman is exhausted by His cosmic manifestalio” 


COSMOS Constitutes His guna or Sakti. From this h 

tne divine power (aisiSakti) 

it and OS, He, by virtue of that inherent power sustains and contros 
an i 

at the time of Dissolution withdraws it and merges it into Himself. Hence, ui 

nly a part of this “aigigakty” 


‘vistabhyahamidarh krtsnam 


Cosmos is an Outcome of fe) 


in 
re, says 
the Bhagavad gita The Blessed Lord therefo 


Sonar Be ain, 
ekamSenasthito jagat” (I 


252 


ature of Parabrahman; by virture of | 


staining the ‘entire cosmos with only a part of Myself). Guna or ga 
gu 


kti cannot exist as an 
ig separate and distinct from the gunin or the Saktimana: hence, | 
en 


the jagat (the world) 


(Ground), Brahman. 
nevertheless, the being of the gunin is not exhausted by his guna ; the essential nature of | 


is cannot exist as separate and distinct from its Substratum 


he gunin remains transcending the guna. Parabrahman too therefore, exists even 


transcending His gunas. It is this precisely which has been clearly stated in the 
Bhagavadgita as follows : 


maya tatamidam sarvarn jagadavyaktamiartina 


matsthani sarvabhitani na caham tesvavasthitah (9.4) 


— Il remain pervading this entire cosmos in my unmanifest (avyakta) Being; all beings, 


moving and immobile, exist in Me; but | do not exist in them (I remain transcending all 
these being). 


Parabrahman, understood, thus, as, on the one hand, beyond the gunas (gunatita) or 
nguna and on the other, as pure Consciousness (caitanya) who is Omniscient and the 


Sround of all existence — all statements of the Sruti are harmonized and reconciled and 


r : A . “rd ” 6 - he has 
this is the purpose of all the Srutis. Sruti, by calling Him “ISvara” or “Paramesvar 


ts no second 
“vealed this as His essential Being. Beyond and apart from Him, ihele-exists 


all-pervading ; 
°bect ; this is why He is DetelNe advaita” (supremely non-dual) ; He pore 


rsists through | 


i dissolve in Him— in 
called) ° ‘Brahman’. He Is 


at this sense He is 
“rnity, hence His name “Krsna” ; all gunas and sakt! 


He is ( 
: ria) Rudra - ; He is vaster than the vast— in this sense thing else— in this sense 
‘Self-complete” (purna) and so, G9 n describing 


Hence, | 
a- -Purusa’- 
“IS (calleq) “Purusa’” or “Parama- -Purusa or “Uttam 
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be de 
an, He has to ; me : 
brahm other, as omnipotent and “saguna’ ; hence, He is 


and saguna (endowed with attributes), 


nature of Para 
peech and mind and, on the | 
(devoid of all attributes) | 
d of this world that is constituted of gunas, — 


hich every jiva‘believes (within himself) - 


reach of s 
complete as both nirguna 

That there exists, as the Groun 7 
indefinable Entity which is "sat"— is something w 


this will be illustrated by an example: 


“| am seeing a tree’— if we examine this sentence we find that my visual sense-organ, 
(my eyes) has received a particular form; that particular form is the tree is not what | 
directly conceive. There is a distinct and separate entity, the tree; with that as its 
substratum, this form exists as its “guna”. This form can change and is in fact changing all 
the time ; for instance : its colour may change and is changing all the time ; its other 
qualities (gunas) may change and, as a matter of fact, changing all the time ; 
nevertheless, the entity known as the “tree” which is the substratum of all these sensible 
qualities like “form” (ripa), remain unchanged — this is the natural and inevitable 
conviction of my own as also that of others, with the change in the form, the name of the 


object too can change ; for instance, a certain substance that is called clay (mrttika) now ; 
at the next moment this very substance ma 


, y be named “an earthen plate” ('sarava’) or an 
earthen-jar (ghata) 


or a pitcher and so on ; and yet, at the back of all these various 


names, there exj ee 
ee ne as distinct from all these cnanging forms as their substratum, a certail 
y which remains always the same— this j 


men. But this unchanging Subst 
Sensible qualities like 


S the natural and inevitable conviction of a! 
he source and ultimate support of all thes? 


ure of that nobody is able to ascertain 


ratum which is 
form"’— the true nat 


ee on the hand, as “nirguna’, beyong the | 


sentially one with Him, being only His “g 
Sakti” or “ 
guna” 


gnd @ 
perceived oF inferred is a 
u 
quality or attribute ( whatever in other words 


can be 
ch posseSSeS these un 
win P gunas as the “gunin’ j guna) of a certain Enti 
18 @N unchangeable B nity. That Entity 
€ Being (sad 
vastu). Bein 
g 


peyond all gunas and the actions of gunas. H 
: ‘ Jas, Fi€ Ca 
apject of this world which is essenti . nnot be indicate 
sai ally constituted of d by means of a 
xoressed by any external sign or mark for, th gurias; His true nature ny 
way analogous to that “svaruipa” IS nothing (in the . ea 
B pa” (true nature). Th world) that is in an 
ranman. Our natural conviction r _ . [nat ultimate Substrat y 
not a delusion. Nevertheless, th egarding the existence of this underly um (Ground) is 
iar , the true natur erlying Substratum i 
imagination of any kind; i e of this Substrat vue 
- it was only b um cannot be know 
; . 7 through - 
Arya rsis of Indi y by following the sadhana indi : : 
L ia alone j na indicated b Ber ti 

knowledge of the t in this world of mortals, came to know H ee 

e true natu | Wes WEGen 
ia caaieet re of the Supreme Reality, Parabrahman or Para : aoe 

mes matm 
foi he bande: 7 vara (the supreme Divine) arises the jiva, being totall . 2 
or : , a 

Genes | ance, becomes liberated from the afflictions and sufferings ae 
elemal and ult attains supreme bliss. If one comes to know Parabrahm a 

imate sour . an as the 
sound, touch, all visi ce of All, it becomes easily understandable that He is beyond 

sible form 
s, taste, Immutable and free from birth, death and decay— 


and hip 
guna. He m 
noe nce 
, he who has become established in that ultimate Ground of all 


Existe 
Nce, Parama 
ma Te 
tman is truely established In his real Self (svartipa) and getting beyond 


all Statag qd . 

Status etermined by the gunas like birth, decay and death has attained the supreme 
the sruti quoted earlier which 

s this Truth that has been 

alone and manifest 


Hence, both 


abode 
) of the all-pervading, all-sustaining Visnu. In 


”" and other grutis it | 
o Brahman 


Iso “saguna 


8gin 
S With “ne 
th asSabdamasparsam.. 


“MSelveg Sik other hand, the gunas belong ¢ 
| Ohly through Him; Brahman therefore is a 


f 
; n 
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“sagunatva” (being endowed with attribute) and “nirgunatva” (being devoid of attributes) 


are predicable for Brahman. 


The dualism that is inherent in the nature of Parabrahman has been mentioned. Now, bya 
detailed analysis of the Srutis that have been quoted at the beginning of this Quarter, this 


above-mentioned dual-status of Brahman will be made even clearer. 


The earlier quoted statement of Aitereya Upanisad “Atma va idameka evagra asi 
nanyat kificana misat.” (thus visible world was in the beginning only Atman ; nothing else 
existed). After saying this it (the Sruti) says later : (saiksata lokan nusrja ° iti. Sa 
imallokdnasrjata.). “Shall | create the worlds? With this intention He contemplated ; then 
He created the worlds. The intention of the first part of the last sentence will now be 
examined. The Sruti says, “shall | create the worlds?"— with this purpose in view the 
Paramatman “contemplated” ; He was, asleep as it were, and then, waking up, He looked 
around. This is His second state. In the first state even this act of contemplation (iksana) 
had been absent, this has been stated by the sruti at the very outset : “Atma va idameka 
evagra asit. nanyat kificana misat.” This is the completely non-dual state of Brahman’'s 
essential nature which is devoid of all distinction between the gunas and the “gunin’ 
(which has been explained before) 
accomplished is called “drk-sakti”, 


absence of something visible ( 


- The power by virtue of which the visual act is 
Nevertheless, the visual act cannot take place in the 


some to be known— as an object of “drk-sakti’. But in the 
second state mentioned before nothing that is visible 


(perceptible) had appeared as yet 
for, the Sruti Says “ 


shall | create the worlds" with this object the Paramatman 


contemplated. From this it is known that the Visibl 


€ worlds had not then appeared al te 
nevertheless, the power to manifest them is prese 


ntin Brahman. Hence, the purport of tne 
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in ec early that in the second state, Brahman exists Only as the Being endowed with 
f 


power of contemplation (drk-sakti); the visible cosmos is present in Him as unmanifest 
ine ry 1 


ratent power 
4S the mater! 
gate His determination to create the cosmos has not yet appeared. And yet, the 


power endowed with which He. appears in that state, is a power of a kind by 


He is able to make use of this unmanifest Power, contemplated as an object 


al cause of the cosmos for the purpose of Creation ; nevertheless, in this 


contemplative 
virtue of which the worlds can appear as separate from one another (the sentence from 
the chandogya Upanisad has expressed it even more clearly in— “tadaiksata bahusyart). 
it along with this Sruti (Upanisadic utterance) one considers the statement from the 
Taittiriya Upanisad (which has been explained before) : “yato va imani bhutani jayante. 
yena jatani jivanti, yatprayantyabhisamvisanti” as well as similar utterences from other 
Upanisads, and examines the intention of the Sruti, one arrives at the conclusion that the 
creation of the cosmos and its sustenance as well as maintenance and final dissolution— 
all these three powers exist in the Being of Brahman. This is what constitutes His 
‘sagunatva’— His omnipotence. The awakening of this creative power, that is, its being 


inclined to act— this is the second state. It can, speaking generally, be called the “[Svara” 


state. For, in this the omnipotence of Parabrahman first appears; the Sustenance and 


Dissolution of the Cosmos too originates from this state. The “nirguna” state, which is 


firmed by the éastras in particular as His essential natufe (svartipa), is not 


“omprehensible by the mind. For, it is utterly unlike all visible objects; this has been 


Pointed out before. However, this second “saguna’” state characterized by the “awakening 
lof f ble to the intellect. In this state 


Ne creative contemplation) is not, utterly un-intelligib : 
the Being of Brahman being 


Nothing viej eee 
thing Visible, it is true, has appeared as yet; but it exits In oe 
“mhected with the manifested “drk-Sakt!" (ksana-sakti — contemPI=INS Peer 


m ; _In reality, 
ay be Manifested as soon as the determination to create appears in Brahman y 
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ee ee 


the unmanifest “drk-Sakti” exists at that time as indistinguishable from the Manifesteg drk. 
Sakti. If one ponders this matter a little closely it will seem to be not altogethe, 
inconceivable (by the intellect). | have within me, for instance the power calleg anger: 
when the occasion comes it is roused; when it remains latent however, it cannot be Said 
that it does not exist; it must be said therefore that it remains at that in an UNManifest 
State, united with me ; when something provocative occurs, it is aroused. In a Similar 
manner, “drsya-sakti” (the faculty existing as an object of contemplation) which js the 
material cause of the cosmos, remains, before creation, unmanifest (latent) as fused with 
the drk-sakti of Brahman. It is this power that remains in the state of drk (Contemplator; 
and drsya (contemplated) fused together is the seed of cosmic manifestation. The 
unmanifest “drsya-Sakti” is called “Prakrti’. At this state this power residing in the state of 
union of “drk” and “drsya" is like the external Form, so to speak, of Parabrahman. The 
 “drsya” part of It, evolving, manifests itself as the cosmos while the drk-Sakti inhering ir 


every part of it is known by the name of “jiva”. But it is necessary to understand thoroughly 


© Essence (of Brahman) nothing that can bé 


. ; 
arlier-mentioned second-state, on the othe 
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4 Brahman is predisposed (unmukha) towards Creation 
pane, 


, Sustenance and Dissolution. 
state of Dissolution, Brahman, after merging the entir | 
In the 


© visible cosmbs in Himself, 
as only as pure “drk-Sakti’ Nevertheless, at that time, 
remal 


drSya-Sakti, merged in Him, | 
as disposed towards fresh manifestation 
remal 


; this Pre-disposition on| 
statement of the Sruti : “sa iksata lokan nu spa” ( 
the 


However, both the seminal (seed) state and the manifested st 
owever 


tablished in the Being of Parabrahman in whom the kno 
es 


y iS expressed by 
Shall | create the worlds?). 
ate of the world are eternally 
wledge of the three times— 
hence, this state of omniscience and the state 
characterized by “drk-sakti” are different. In this latter State, Parabrahman, as if foregetting 
His: fully omniscient Essence which is shorn of all distinctions, and becoming fully 
endowed with power and as if issuing from His Essence the cosmos, becomes disposed 
to bring about its Creation, Continuation and Dissolution. Nevertheless, even in that state 


past present and future— exists ; 


His sense of dualism has not yet been manifested : even in that state He emeN: One 
and wholly Non-dual (advaita) ; since, there is no other material cause (constituent) of the 
created cosmos except He Himself and the cosmos too had not yet appeared then i 
separate entity..He (in that state) knows Himself as infinitely Powerful and wholly non-du 
Brahman. The Brhadaranyaka Upanisad, referring to that state, says 7 re 
| "adatmanamevavedaharh Brahmasmiti, tasmat tat sarvamabhavat" [He kn 


art His power) that is 
* Brahman and nothing else, (there is no other Being who can thw 


i Power, 
+ dowed with such 
hy He could become All] and so on. Hence, He whois. en 


higher 
| ing: conceived by the 
becomes through this power, to some extent capable of os which is endowed with 
eae a , : e 
Mind (buddhi) This is the reason why referring = aie a distinctive individual or 
eee | “yigesa’. (distinguished, 
Sunas Brahman can be characterized as ‘visesa (  eeacantolte expressed: by the 
°ntity) 


— the Absol is his 
The nirguna Essence of Brahman — the This therefore, is 


ther. distinctive. mar 
MSSession Of a special power or any. other disti 
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a 


cteristic of any kind) a ‘nirguna” (deyoig 


Breen Of 
s the absolute non-dualism (ekantadvaitatty. 


nirvisesa (without distinguishing chara 


is i t is known a ) of 
tributes) state. This Is wha 
; n the other hand, being endowed with special powers like the Power of 
Brahman. , O 


ic creation, the second state can be characterized as “non-dualism with distinctions 
cosmic | 


‘(viSistadvaitattva). 
This dual status (nirgunattva and sagunattva) 
ka Upanisad for instance, Says, on the one hand— 


of Brahman has been reveaieg jp al 


kinds of Srutis. The Brhadaranya 


“sa esa neti netyatma’grhhyah ”. 


This Brahman is known only as “neti”, “neti” (not this, not this........ ) that is as beyong | 


the gunas (only as an Entity that is separate and distinct or unknown entity). He js 
separate from all the objects that are known or yet unknown. He cannot be indicated by 
any perceived or imagined attribute. The Brhadaranyaka Upanisad says again : 

“etat sarvam brahma,” | 

Also, in the Chandogya Upanisad : 

“sarvam khalvidam brahma’”. 

Both the srutis declare : “All this— the entire cosmos— is indeed Brahman.” 

The reason why the Sruti says that this entire cosmos, everything that exists, is 
Brahman has been Clearly explained at the beginning of this Quarter by quatations from 
the Chandogya and other Upanisads. That Sruti ( 
‘tadaiksata bahu syarn prajayeyeti” ( 
multiply Myself in creation). 


the Chandogya Upanisad) says - 
He contemplated this : | shall become many, let Me 
a | Having contemplated thus - “sa imallonkanasrjata’— He 
Gated all these worlds. It follows therefore that this entire ma 


has nol 
b nifested cosmos 
een created with any other constituent elements 


Hi ishi 
mself who, wishing to manifest Himself as Many 


with 
all moving and immobile objects) 


the 


, appeared as the entire cosmos ( 
- This is what is known as Creation. Hence 
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(as its material cause) ; it is Brahma 


| 


On. 
eis 
( by 


“Sarvam kh l : ; 
_ is truely the message of all Srutis ( me 


aa : Upanisadic utterances), 
he gruti SYS that Brahman manifests Himseif through Self- 


ght about by the transformation of the “drsya” and "“drk” Sa 


(All. this is 


AS 


prou Be Aedes . Ktis. It is through the 
rangformation of “drsya" sakti from which springs this material cosmos: the 


Creation as many, is 


“drk-Sakti” 
which inhere in all its various separate parts that are called jivas ; hence, entering all parts 


of the visible Cosmos, this jiva-sakti enjoys it in various ways : hence, both the jiva and the 
jagat are portions or fragments (arhSa) of I$vara. Parabrahman is also and at the same 
ime endowed with aisi -Sakti (divine power), that is to say ISvara ; on the other hand, He is 
also utterly beyond all gunas (gunatita), totally devoid of all differences and distinctions, 
thoroughly inert (immobile) and immutable (nirvikara) ; and both jiva and jagat are His 
forms (manifestations). This is the essence of all Vedantic (Upanisadic) statements 
(srutis). | | 


The Svetagvatara Upanisad has stated this matter very clearly. So | quote several verses 


from it below : 


om. brahmavadino vadanti 


kim karanarn brahma kutah sma jatah . 


te dhyanayoganugata apasyan 


devatmasaktim svagunairnigudham. 


* 
* * 
* 


nte 
sarvajive sarvasamsthe brha 
brahmacakre. 


; nso bhramyate ; 
asmin hams aNd 


boledee 
prthagatmanam preritaranc 


a ti. 
justatatastenamrtatvam’ 
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udgitametat paramantu Brahma 


tasmim strayam supratisthaksaranca. 


* 


* 


vaja hyeka bhoktrbhogyarthayukta. 
anantascatma visvardpo hyakarta. 
trayarn yada vindate brahmametat. 
— learned sages devoted to the study of the nature of Brahman discoursed thus among 
ewer : Is Brahman the cause of cosmic creation? Whence have we been brought 
being? Plunging into meditation (dhyana) they came to know that the power that j 
abel: in the very Being of Paramatman— Parabrahman, is the Primal Cause of t . 
entire manifested cosmos ; and it is the power that lies at the back of the cosmos neh 


‘ 


are fully €xtablisheq. Neverthele 


S ( I ), DE C 
(t 


ss, remaining as the eternal sakti of Brahman, exists for the enjoyment 


pith), P° aginningl? 
: pe PurUsa. The Paramatman is beyond all limitations of space and time — infinite ; the 
al cosmos is His Form ; hence, He is non-doer (akarta). Tgvara, jiva and Prakrti all 


nese three forms are His ; knowing this, the jiva becomes liberated. 


nae Samkaracarya, in his commentary has interpreted the earlier-quoted verse, 
sgevatmasartin svagu 


‘devasya dyotanadi yuktasya mayino si eres paramatmana atmabhuta 


prthagbhitam svatantram  saktim karanamapasyan......... 


nairnigudham’” as follows : 


masvatantram =‘ @...---. 
hava devatmasaktimiti devasca atma = ca Saktisca_—-yasya_—_—parasya 


brahmanovasthabhedastam prakrtipurusesvaranam svarupabhitam....... paratparataram 


gaktirn karanamapasyanniti.” 


— they (Brahma-vadins) knew as the primal cause of the cosmos that Power (Sakti) 
which is one with, (that is, not different from) the Deva (the Self-effulgent), the Lord of 
Maya, the supreme I$vara or Paramatman. Or, on a different interpretation : they (the 


Brahma-vadins) knew the supreme power of the Parabrahman whose diverse states are 


constituted by Deva, Atma and Sakti, or, in other words, I!Svara, Purusa(jiva) and 


Prakrti. 


Hence, in this interpretation of the Sruti Sarnkaracarya himself has admitted that 


the gunas are one with Him, not 


Separate ; It follows therefore that He has association with gunas ; this is the purport of the 
supratisthaksarafica” as well 


though Parabrahman is, in His Essence “nirguna’, 


§ 
lull. Besides, in the earlier-quoted Sruti, “tasmim ilk 
chee it has been clearly stated that 


as | 
IN the last-quoted Sruti which begins with “Jnajnau...-- ian 
Ne jva and the cosmos as Prakrti and Isvara— are essentially Brahman ; hence, 7 : 
arta’ 
ia saguna” on the one hand, so is He on the other hand, eternally nirguna, “a 


in » 
""-doer - without activity of any kind) and “aksare (immutable). 


263 


ame time, without distinctive characteristics and 
. Ss } 

5. Brahman is, at the irguna) and yet all powerful and endoweg 
on-dual) and dvaita(dual); Apparently jx 


ya Darsana and Patanjala Darsana, 


Nevertheles 7 
n of power, devoid of qualities (n 


istinct, shor ig 
mie ) ; simultaneously advaita(n 


wiih aliribute (Saguna 7 es 
the mind to conceive this. In the Sam 


is difficult for "Prakrti’ as “drsya”, exists in Parabrahman like 


; lained thus : 

is dual status has been exp : ae 

ae this is why Brahman appears to be possessed of gunas ; yet, He is in reality 
ISIS 


ese gunas. Just as pure crystal has no colour ; and yet, if the shadow oo) 
of the red “java” flower (hibiscus) falls on the crystal it looks red ; nevertheless, though it 
appears to be so the crystal remains really transparent as before ; in a similar manner 
Prakrl, constituted of guna, having fallen on transparent, clear, gunatita Brahman and 
thus, Brahman appears to be endowed with attributes. Again, these philosophers hava 
Said that the guna -constituted Prakrti is like a piece of iron while the Atman (Purusa) is 
like fire. Just as the piece of iron coming in contact with fire acquires the power to burn, 
So. Prakrti too, remaining in constant proximity of the Atman, acquires apparently, like a 


fol piece of iron, the all-pervasiveness of the Atman-nature and Creates the universe. 


Tney (the rsis) have also compared Prakrti with a piece of iron and tne Atman with a 


| uted Prakrti havi | 

associated (with Brahman) | oo ie Macavon 
remains eternally Self-establisheq and Unaffected 
Purusarngq” ( | 
SChool. Prakrti remains éternall 


Called Purusa or ‘ @ part of th 
OF the Py 


| usa) by philosophers of the Sarnkhya 
¥ combined with 


his “reflection” (abhasa) of the Purusa : 


hence she Comprises both 
(bandage) 


and “moksa" ( rusa) and both “bandh! 


» Not Atman ;: the Atman 


liberation) 


serall free in nature. The Samkhya Philosophers have th 
| U 
cae of Brahman by this example ; they have not Pronoun 


(nithya—false) ; all that they affirm is that it is mutable subj 


S tri 
tried to Express this dual 
ced that the world is illusory 


ect to Change. 


if one is to explain this dual status (dvirupattva) of B 
rahman, one has t 
© Say something 


ike this and that these examples are excellent is indubitabl 
é. Nevertheless, to exp: 
» 10 Express this 


gual nature of Brahman is in reality, impossible; it i 
oe ae P ; for, it is only through objects that are 
perceptible to us that examples are made. But it has been said earlier that the enti 
. : ire 
cosmos is essentially constituted of guna and as such be 
ond th 
ee ee ae : y em ; there is nothing 
compara is world of phenomena. It is only gunas that are perceptible to us 
Some kind of sound, some kind of tactual sensation (softness, hardness, smoothness and 
so on), some kind of form, some sort of taste (rasa), some sort of smeli— these are 
nothing both “gunas” (qualities). It is impossible, therefore, fully to generate a clear 
conception of an entity that is beyond the guna through examples that are essentially 


constituted of perceptible gunas. Both the crystal and the hibiscus (java) are objects with 


visible forms constituted of the five cosmic elements and are similar in many other ways ; 


in ike manner, fire and iron and a magnet and an iron bar are similar to each other. 


hence, they are capable of mutual interpenetration (through 


analogous in many ways ; | 
ble to such unique and 


their respective gunas) ; but these examples are not wholly applica 


unparalleled gunas and Brahman who transcends the gunas. 


on by an outright denial of 


solved this contradict site 


f the Samkhya philosophy in 
e to their own views, they have 
as the soul Cause of the 
when through the 


Those who hold atheistic views have re 
he teachings © 


that is favourabl 
sical Nature (Prakrti) 
¢ Sakyasimha (The Buddha): 


he existence of Brahman. By accepting { 
and by interpreting the latter in a manner 
Mentioned the visible and inanimate phy 
YENESis oF the cosmos. After the demise ° 
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Time his views were distorted, some Buddhist scholars by 
nce of Tim 


ir vi by displayin 
Ra karacs sfully refuted their views ying a 
atheistic views. Srimat Samkaracarya successtully | 
) the other hand, he also, by wholly denying the very 
stupendous intellectual power. On the | - ene 
existence of this world which comprises material objects as well as jivas, has trieq to 
resolve this contradiction. By virtue of his extra-ordinary intellectual power and by using 
elaborate arguments in a masterly manner has indeed devastatingly refuted atheistic 
Buddhist views ; but the method he had adopted in initiating his disputating, makes it 
impossible to harmonize and reconcile the nirgunattva and sagunattva of Brahman : 
hence, acarya Sarhkara has finally established the view that the phenomenal world js 
illusory and false ; its reality is only empirical and rooted in ignorance. Just as in a dark 


room one mistakes a rope for a snake, and yet when the darkness is dispelled the error is 


known to be false, so it is only Owing to 


al ; at the rise of Knowledge, it is realized 


it is thi Sutra) of Samkaracarya and in 
hat  Wlew that has been expressed. It is no 
al Was really held b 


d " Ss , ee, ’ t 
by him | Shall discugs itin this b y Sarhkaracarya: accepting wha 
OOk, 


ie | 
sank 
quest 
does | 
Brahm 
afirme 
he Way 
His Sak 
tuna) 


: 


rae generally owing to ignorance that the jiva experiences the w 


Orld as existing as 
ledge that error is 
Brahman. This is the 
| It is not the intention of this metaphor to 
demonstrate the total illusoryness of the world ; what it really signifies is the affirmation of 


ihe Brahman-nature of the phenomenal world. The followers of the views of 


separate entities, self-subsistent; with the rise of Brahman-know 
jssipated ; the world then appears as one with, and established in 
purport of the above-mentioned metaphor. 


éamkaracarya, describe the visible world as wholly false, as only Maya (Illusion). The 
question at this point however is : “What is this Maya? What is its true nature? In whom, 
does this Maya subsist?” If the “Maya” has an existence separate and distinct from 
Brahman, the non-dual (advaita) character of Brahman which the Sruti has everywhere 
affirmed, becomes untenable (invalid) ; for, a second Entity, other than Brahman comes in 
the way of His non-dualism. If Maya is one with Brahman, if, in other words, She is only 
His Sakti Brahman becomes endowed with Sakti (guna)— He becomes “sa-Saktika” (sa 
guna) ; His absolute nirgunattva (attributelessness) ceases, and the manner in which 
Samkara Swami argued depending on various Srutis, in support of his view that Brahman 
is essentially and absolutely attributeless (nirguna),— all this becomes thoroughly 
untenable. If “Maya” happens to be a totally false entity then, in that case, what is Itself 
false (illusory) cannot produce any effect of any kind. Consequently, Samkaracarya says 


egarding the nature of this “Maya” that neither Her oneness with Brahman nor aierence 
can be ascertained ; she is 


from Him, neither Her existence nor her non-existence on 
[see Samkara Ss 


‘attvanyatvabhyama-nirvacantya” (that is, She Is thus indescribable) 
no 
commentary or Vedanta-Darsana (1-5)] Nothing special can fe 


tion and, conseq 
$ONnclusion. It j , “njava” existed even before Crea | 
- lt is admitted that “Maya oe. neither as one with 


ted in such a 
uently, Is 


Qt ae , Aya 
“Mal. Sarhkaracarya says that this Maya Ca" g s, it will either be 


t of entity it! 
Brahman Nor as separate from Him. Now, no matter what sor 
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Hi That cg mething is neither Brahman Nor 
im. Cc a 
arate from 


an intelle “ . 
an the de tne “Sruti” as incomprehensidle to the mind - 
entioned by 


| im is equaily unintelligible (to 
“Maya” affirmed by him !s 
the “Maya a 


Sarnkaracarya the cortradiction is in po 
mkaracarya 
lusion of Sa 


i ; eive it at all’ - 
one with Brahman of as sep ene 
hman, how Cc 
different from Bra 

m 
has objected to the dual a 
nevertheless. this indescribability O 
is CONC 

the human intellect). Hence, by this 


nj the dual stat 2 
way resolved. On the other hand, Eee eer er ree er ere 
. This view 


of Brahman is confirmed by innumerable 
US 


Srutis (upanisadic utterances). | . tne: Sri in support of 
sates entators (on vedanta) and there is no evidence fro 
other comm 


this. Nevertheless. there are scholars who uphold this ps of seiner we 
et “the world is an illusion” is the conclusion of vedanta ; if one follows this vate . 
there occurs a particular flaw, namely, that all moral laws (dharma) and prescribed codes 
of conduct in this world vanish and the innumerable Srutis that urge these become 


l is “Samsara” j asana (worship). 
meaningless. For, if all this “sarnsara” is false, then dharma, karma, upas ( p 


bhakti, jAana— all turn out to be illusory; who will adore whom, who will meditate on 


whom? Who in that case will be bound, and who released (from bondage)? All this is false 
- and as for the only Existent, Paramatman— 


He is all the time eternal, devoid of attributes 
(nirguna) 


y 


man and the illusoryness of samsara (the 


itis Necessary to resort to sadhana’ ( 


Spiritual effort) in order to dispel 
it (ignorance) But then 


» Whose ignorance is this? Learned men who follow the doctrine of 


Samkaracary aes 
(That art thou) as the 
atements of the Sruti). 


totality (purna Brahman). 


how then can the jiva have ignorance? Therefore, when ignorance is 


anman ta ae 
Bt w does the question of resorting to sadhana to dissipate it, arise at all, and 


pssible: ho | sau 
nificance can be there in speaking about “dispelling” it? After considering these 
nat S!9 gaws in the view of Samkaracarya, the “Aacdryas” (spiritual masters) following 
ii ue bhakti (devotion) have not accepted it and immediately after the dissemination 
i ia a commentary (on Vedanta) protests began to be voiced in India. Sri 
aes Swami, who was the first to set in motion the stream of protest, composed the 
ae on Vedanta-Darsana that became famous as “Sri-Bhasya”; citing 
innumerable corroborating statements from Sruti, Smrti, Tantra and Purana and so on, 
he has established the “sagunattva” of Brahman. To aviod excessive elaboration, these 
are now specifically cited here. As a matter of fact, the empirical reality of the world is 
cepted even in Sathkara’s view ; nevertheless, according to that view it is Z 
ngttucination. If “hallucination” is understood to mean partial or incomplete vision, there is 
ne contradiction. That such (erroneous) visions OCCUr, is acknowledged by all 
nevertheless. when there is no other existent (entity) except Brahman then, such vision 
can belong to Brahman alone. It must therefore be admitted that the capacity for ae a 
inis kind exists in Brahman. The moment this is admitted the existence of jiva-sakti |s 


accepted : for, the power by virtue of which Brahman becomes a partial or incomplete 


i bject of 
Wewer (asamyag-darsin) is called jiva-Sakti and the power that is turned into the obj 


lis jiva-Saktis’ vision is called “jagat”. The “jagat’ and the ‘jiva” both 
8 


are special powers of 


isci isvara ; This 
lahman, ; transcending them both, is Brahman as omniscient who Is called ee au 
| tc fi svyetas sad an 
S what has been revealed and explained in srutis like the Svetasvatara Upanis 
sities eee 
MMs like Sfimad-Bhagavadgita. 


Thus, Sarhkara’s (Vedantic) view being 
the Sastras, 


contrary to the natural conviction of all jivas and 


ing in vi the one hand, there 
it has not been accepted in this book. Keeping in view, on 
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arvatmaka) and 
-m the Brahman as the very self of All (s | ) FeVoid of 
spe ia chelie wien anne teristics (nirvisesa) on the other, it is the duaj Status 
; istinctive character a 
all attributes and all distinctive t forth in this book and it is this interpretation that has 
been set fo Se ioe ae . 
of Brahman that has d continuous line of “acarya” rsis. Moreover, in thig 
transmitted to us through a long an . a | 
the various schools of (Indian) philosophy is eStablisheq 
interpretation the harmony among : 
d it is this interpretation alone which bhagavan 
; it will be demonstrated later on, an ; 
Vedavyasa has set forth in the Bhagavadgita and in the Chapter Moksa-dharma of 
Santi-parvan in the Mahabharata; this is to be stated that Srimat Samkaracarya, who js 
endowed with supreme wisdom, lapsed into error in this matter. Now, if one looks for the 
cause of this error it is seen that among other reasons, one main reason is that in trying to 
find out the true significance of Vedanta Dargana 3.2.11, he had lapsed into error. In his 
commentaries on the Brhadaranyaka and the Svetaévatara Upanisad (and elsewhere) he 
has himself affirmed the Sagunattva of Brahman as the intended meaning of the Srutis. It 
is owing to this lapse of his on interpreting this sitra that he seems to have fallen into error 
in his discussion on the nature of Parabrahman. Sometime 
wisdom (and knowledge) lapse into error ; 
(Sarhkaracarya) 


Ss, even men of surpassing 


the time of his |i (bhasyas) he had not become 


; it is true that Many yogic powers of his were 


Ying te 
. In his 
ere) he 
rutis. ! 
to effo" 
passine 


yen fe 


.., Vedanta Dars 
jigcuss'"9 rsana_ this gait 
ra (3.2.11) 


struct 
ugh it is ver diffi 
igh y difficult to cite wholly appropriate 
_contradictory dual st exam 
c atus of Brahman intelligible, + ples to render 
» to facilitate 
the 


ions of the earlier “acaryas’. will be explained 
ed follow 
Ng the 


this apparently 


self 
understanding 


omewhal, one or two exa 
5 ioe mples in accordance with the Srutj 
gs been seen earlier duri uu are gi 
during our discussion on JAana given below - 
-yoga that the 
States of m 
y 


nody like childhood, youth and old-age are constantly ch 
fowing in our minds in changing ; streams 
cece ee re eerie succession, one after ate ey are 
another in alternate succession in these experiences are onnieuely aoe after 
Dee sical ne th ; nes bodily state, whatever thought a one 
2 ans eet ie ° me _ its occurence, | feel it as belonging : ae 
nese Changes. 1 ane ae 7 is so, it is seen on reflection that in the midst of 
When these states are over | feel if i pes Uy inalutel sei maven eecouMite a 
evident therefore that having th ve ee 
ete ecanatuatl iba Peet and, being separate and distinct from them— 
y contradictory characteristics are all the time present in me. | 


decome subj h 
ubject to me sometim metim 
these various states, become sometimes happy, sometimes unhappy 


and yet. | 
, | remain a . 
iso and at the same time, as beyond them, as mere witness (to them). 


The S : 
ame is true 
(@) fe : 
f the Paramatman. In His true nature He is eternal, beyond the gunas, 


Tevoi 
of all distincti 
in iti 
ctive characteristics, and yet, the gunas too are perpetually associated 


WIth Him - 
oth the possessor of gunas (gunin) and devoid of all gunas (nirguna). 


All Siy 
an innate self-intuition regarding the du cts; 


al status also of external obje 


lities— sound, touch, form, 


all ext 
Emnal obj 
jects are characterized by the fine sensory qua 
y our sense-organ. These qualities 


aSte 3 
nd smell]: 
I, all these qualities can be perceived b 
ually changing ; 


afer: 
Petpetually chanai . 
nging. The (innate) qualities of every object are perpet 
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insurmountable conviction that in the midst o a 
and yet it is our Ins 


alities remain unchanged ; “the very object | had Seen 
underlying substratum of these qu __ this kind of recognition (pratyavijfia) is Present jp 
before, | am seeing this moment also ie objects too is confirmed by self-intuition. 
all jivas.’® Hence, the dual status of oe aie oul pied temic aicanas ae 
Another example taken from ue exter Soe reer wees i 
various activities, see various places, talk to an ; t at that time, «p 
sorts— this is common knowledge. And yet, it must be admitted that a i ue | 
remain as only the spectator of these actions and objects— unchanged. hehe objects 
seen during dreams, such as elephants, horses, buildings and so on ; the experience oj 
joys and sorrows and so on ; actions like going and staying ; all these are Products of my 
mind. “I” am a mere spectator of these and remain separate and distinct from them— 
unchangeable. And yet, during the very same period of times | am endowed with ihe 
power by virtue of which “I” am producing these things and being identified with them. The 
nature of Brahman too is like this. In His Essence, He is self-established, attributelass 
(Nirguna) ; and yet again, being endowed with Power, He is bringing about the cosmic 
Process and becoming identified with it. 
For the satisfaction of Our logical intellect a 
point. Every religious and Spiritual tradition ( 


Sampradaya) acknowledges that Brahman is 
Full and complete in Himseif 


He is free from all wants and deficiencies. The 
Brhadaranyaka and other Upanisad 


the fullness (purnata) 


of Brahman. It is evident now that on the one hand, just as the 
absence of gunas detracts from the full 

. Ness of Brahman « h e lack of 
eee aN SO, on the other hand. th 


i ee 


6 Pz : 
articular “drk-Saktis” 


are established in the ultimate S 


are the Substrata of the 
ubstatum— 


ess , following the Sruti, this dual status of His Being is affirmed, 
said | 


it cannot ev 
9 be contrary to logic. e 


shat two opposite qualities cannot, indeed, exist in the same object is the innate 
sition of everyone. Nevertheless, one must remember at this point that this notion is 
valural and valid only in regard to the quality (or characteristic— dharma) of an object. 
This nothion of self-contradiction is not however applicable to the relation between the 
subject (dharmin) and the predicate (dharma) or the object and its qualities ; the moment 
ine term “an object possessing attributes” (dharma) is mentioned one has an 
insurmountable conviction that it is itself beyond its attributes (or qualities) and that these 
_apues woo are the Characieristics of this transcendent subject or substratum is the 
qnaie and natural conviction of all Jivas ; hence, every object is, in its essence, beyond its 
attributes and yet, at the same time, endowed with them ; there is not the slightest 
contradiction in this. In His true Essence, Brahman is beyond the gunas (gunatita) and yet 
He is the ultimate Ground of infinite gunas ; This is what the sruti has affirmed ; in this 
lassertion) there is not the slightest apprehension of any fallacy. 
It is the second state of Brahman — ‘Brahman-as-Isvara’ - mentioned in this Quarter 
Pada) that has been described by the rsis by the name of “Narayana’ or in some places, 
_ Vasudeva > He has also been called Visnu, or Mahamaya and other names by the Sruti 
| ses a ne is, in reality “saguna Brahman”. It's He a oe as ISvara— oe : 
| Shest Deity to be worshipped and meditated on; for, it Is in this saguna aspe 
“Upasana” (worship and 
m becomes 


Bra | 
| vel IS related to the world and so, can be an object of | 
“Sation) shipping and meditating on Hi 
nd later, merging in 


pter XIII of Srimad 


es » When the sadhaka, through wor 

: “earl, he, naturally and inevitably knows himself as Brahman, 4 
ulti 

imate Ground of all, Parabrahman, attains union with Him. In Cha 


Wavadaits ss. 
adgita, It is this which has been set forth : 


22 


ava asmi tah 
bhaktya mamabhijanati yavan yascasmi tattvatar 


tato mam _ tattvato jhatva visate tadanantaram. (18.55) 
ato 


— Through P h h h nd in nce what | am | 
arabhakti he (the sadhaka) knows Me fully and in Esse | | M like 
-— Throug | | : en 
nd what My true Nature is. Thus knowing Me in My Essential Being he then enters none 
a wna . 
but Myself. 7 | | 
N = cosmic Creation by the saguna Brahman as Narayana will be Specifically 
ow, 


i arlier. 
described by an examination of the Srutis that have been quoted e 


The Aitareya Upanisad, after Stating “sa iksata lokan nusrja iti’ goes - ani 
“sa_imallokanasrjata” (That Brahman created these worlds). But, as : how, in what or is 
Creation gradually unfolded Itself, the Chandogya Upanisad bale ine to 
Samaveda) says, that at first the determination to create arose in ISvara.*9 As, for instanc 
‘tadaiksata — bahusyarm prajayeyeti” (Chandogya Upanisad)— That Brahman 
soeteieien thus : “I shall become many, | shall produce Myself and multiply”. 


. eady 
Brahman as Narayana, who represents the state of Reality before Creation has alr | 
: inning 

been mentioned. The Chandogya Upanisad then goes on to describe the beginning 


: re) rid as 
Creation. That part of the Power of Lord Narayana which exists as the visible wo 


ee 


49 After stating, “Brahman Created th 


n 
Brahma 
© words”, the Aitareya Upanisad Says afterwards that 
‘created “Ambhas” (the heavens) 


ami 
' Samkara SV 
 “Marici” (Bhirloka- the terrestrial Realm) and so on. Samk 
explains this thus - creating first, the other etheareal realms, He created 


‘tastation 
the grosser cosmic manifes 
port o 


like the heavens: this is the reaj pur 


il be 
, ; en wil 

f the Sruti. The Subtle substances that He created in betwe 

shown gradually here following othe 


r Srutis. 
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snmanifest is aroused at the beginning of Creation— this is known as ue 


ate ajaguna’. 
iggya-saKtl which remained in Narayana as unmanifest — this guna”. The 


. eer . “Tajoguna” is inherent in 
that ; that unmanifest “drsya-sakti", being moved somewhat by it (rajoguna) is transformed 
into a determinative attitude, and the “drk- Sakti” too being associated with it, directs itself 
to this determinative intelligence, when, the drk- Sakti becomes combined with buddhi- 
gakti (the power of the higher intelligence). The gunas however cannot exist without an 
underlying base or substratum (asraya) ; hence, Brahman as the ultimate Ground (aSraya) 
too is infused in tt ; Consequently, His true Nature remains hidden at that state.®° The 
Purusa who remains, assuming this determinative Intelligence is called “ksetrajna”. He is 
also designated “sutratma” or “Hiranyagarbha”; He has also been mentioned, in some 
places of the Puranas, as Sarnkarsana.®' Prakrti which forms the external body of 


Narayana, the ancient Purusa, is unmanifest; however, the Buddhi in its pure form 


Ie exists ag the external body of the ‘ksetrajfia’ Purusa; it is this buddhi that appears as His 
manifested body. Hence, it is the Hiranyagarbha who is considered the First Purusa of the 
él" Manifested cosmos. Since Buddhi forms the external part of His Being, the jiva is fully 
Capable of meditating on Him. Just as, by the form of an ordinary jiva, he can be 
"edilaied on so, through His outward Form, Buddhi, He (Hiranyagarbha) can De 
a _ “lated on. Just as, meditation on the visible form of a person is meditation of the 
ng Person himself SO, pure Intelligence (Buddhi) which is present in varying degress In all 
(0 : ee 
- an alone 
va , me Same applies to every subsequent stage of creation enka Aine en 
p) the oak Ground (substratum) of the manifested cosmos : without this uitim 
oe . Manifested Cosmos, constituted of gunas cannot exist. ner places however, “asudeva” 
: ‘ “Mhitieg ‘ “ome places He has also been named "vasudeva’ ‘ ees as Narayana, the sagu0a 
oy tie Brahman, and in some texts, it is the earlier-mentione language; essentially, there IS n° 
i “ion "RO has been so designated. This is only 4 difference |n evah sarvarn’. 


| i is’ — “Vasud 
° at “Vasudeva is all thi 


U =- 
Nas been stated in the Bhagavadgita th 
| aA 


‘tati Him (Hiranyagarbha, 
; to meditation on ) 
— t is tantamount 
meditation on tha 


“ *y) «| 
human beings— “sattvika” state of “susupti (deen | 


ing the 
oe ity of Man. During t bd os cis 
This meditation is within the capacity | dent of any object, remains: it is through 
ly Pure knowledge indepen di 
dreamless sleep) only distinguished from one who is dead ; no particula, 
ae eed be disti | 
epee rae te This state of pure Knowledge is doubtless al 
ee ly, it becomes intelligible. It is through this «0 
| 
, ubtle : less, pondered deeply, | | 
extremely subtie ; neverthe | tation Creation, | sha 
if . agarbha becomes accessible to meditation. “Let there be ; 
hat Hirany A val 
. am let Me be born” (manifested)— this, and only this is what constitutes the : 
oo ) 3 described as the % 
determinative Intelligence (niscayatmika Buddhi) which has been eee a 
external Form of Hiranyagarbha. Nothing else however, had appeared till then; y 
F ‘ : dian cilld 
nothing then existed as the object of knowledge. Truth-seeing (ancient Indian) 7 
5 “ ‘“ y », z He is ull 
philosophers had characterized the Purusa in this state as “Mahat-tattva”: fo in 
i ifested at a later ‘ 
capable of grasping as His object of knowledge the entire cosmos, man 


‘ . . ss Ho 
Stace. Buddhi therefore is all-pervasive; hence its name “Mahat”. This pure, objectle 


; ee oa hat iS Yan, 
knowledge is called “sattva-guna”. The earlier-mentioned: rajoguna’” is essentially w gan 


; “Sattva-guna” on the other hand is essentially “OMe, 
be 
whenever there is any act of movement anywhere it should 


; ae, the 3 
understood as an expression of rajoguna and wherever there is any act of knowledge, 
manifestation of Saltva-guna must be known to exist. Th 


remain merged in the earlier-mentioned “ 
from 


involved in all “movement” (calana) 


Knowledge (jana). 


ese two gunas (sattva and rajas) my 


| art 
avyakta Prakrti” in an inert and latent state. AP 
; - guild 
inese two, there is another guna — “‘tamoguna’: it is obstructive of both sattva- 9". in 
: eae ;this  .. % 
and tajo guna (knowledge and activity). In the COSMIC principle of primordial Prakrt R 


“tamoguna” too IS reduced to inactivity: 


ay Ow, 
: “ ion tp 
for, in this state, there is no manifestal l. 
“Sattyg” onic 


‘lajas” - the Powe 


hy 
Uy, 
"Ou, | 
Niu 
Lite, | 
Qh ti | 
| shy 
tes the 
AS the 
ence 
Indiar 
, He’ 
ta late 
gjecties 
wha & 
sential 


gaily, it is this state of inert equilibrium of the three gunas that is called “Pract 
not an entity distinct from these three gunas. rakrti”; 
| ; 


Prakrti 


+ has been said earlier that Creation begins with the awakeni 


| aa Ng of the dynamic 
ioguna. Driven by this rajoguna the unmanifest Prakrti appears first 


| aS Sattvaguna which 
nits essence, is Knowledge (the determinative Intelligence): 


; along with this, tamo-guna, 
moved a little takes hold of the Purusa dwelling in Buda ji. Rajoguna is dynamic and 


delusive; it manifests itseif by 
causing indolence and dullness. This obfuscating tamoguna, manifesting itself a little and 


mobile; tamoguna is obfuscative in nature: it is essentially 


having taken hold of the Purusa, the self-knowledge of the Purusa indwelling Buddhi is 
obstructed. Hence, only the knowledge that He is separate and distinct from Buddhi 
remains in the First Person called Hiranyagarbha. The true nature of “drk-Sakti” 
~onscicusness, Cit-Sakti) remains unknown to the Buddhi-indwelling Purusa. In the last 
Section it has been throughly discussed. 

How, from Mahat-tattva, Aharn-tattva and from this (Aharm -tattva) the eleven sense- 
"'gans including manas, the fine subtle cosmic elements and the fine gross cosmic 
“Chisits are manifested and now through the various combinations of these “tativas” 
“UEN i, Priiciples) the diverse worlds peopled by various jivas are created have sa 
“éled in the preceding section. To avoid repetition it is not recounted here further. Briefly 


thi 
'SMuch can be said that the Sruti declares : 


kham  vayuh’.......-+ 
ans, akasa, vayu 


lasmanay- iyani ca, 
Najjayate pranah manah sarvendriyar 


a | sense-org 
| From this Brahman the Pranas (vital breath), manas, al 
airy , 
“all these have been born (produced). = 
ly , t itis Br 
14, OM this Strut, it nas been specilically affirmed "ha ; 
aT 


ahman who is the Creator 


tities 
= mmobile en 

- ing as well as ! 

‘9S and objects in the cosmos comprising ik 


ait 


d “producing this strange and manifold Universe entered It’ (tatsrstva tadevanupravigay 
and “producin 


created cosmos as the = jiva” (aneng 


u Fi the 
and entering hed by these statements that the enjoyer 


Sasi Se 5 ig — it has been establis 
me jean the Jiva too is an integral part (arnsa) of Brahman Himself. By 
just as Brahman as the “bhokta” (enjoyer) Jiva is infused everywhere so, as the ang 
erie of this cosmos with all its jivas and the Ground of All, He Is present everywhere 
- regarding this, the Sruti says : “dwelling in the hearts of all Beings (jivas), He rules them’ 


it Saeed 


(antah pravistah $asta jananam). It is not that, after creating the ‘jiva-Saktis” and the 


“Jagat”, Brahman, remains separate from them; dwelling in the hearts of all, He js 
controlling all beings. The earlier quoted Srutis from the Taittiriya Upanisad like : “yena 
jatani jivanti” (Through Him all beings that are born, live) have revealed the same : to 
sustain and control the cosmos after Creation— that too is the function of the divine power 
(aisi-sakti) of Parabrahman. To explain this dual nature (of Brahman) the Sruti from the 
Svet@svatara Upanisad quoted in the last Quarter states : 

dva suparna sayuja sakhaya 

Samanam vrksam parisasvajate, 

tayo ranyah pippalam svadvattya 


nasnannanyo'bhicakasiti. (4.6) 


Samane vrkse puruso nimagno . 
aniSaya Socati muhyamanah, 

justam yada Pasyatyanyamigamasya 
mahimanamiti vitaSokah (4.7) 
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( 
0 
ite 


id much from the Sruti— so far. It will be shown now how the great rsis themsel 
s > : =o Ves, 
owing the Sruti, have explained the nature of Brahman, of jiva and of jagat in the Smrti 


yinasa and SO on. 


(2) Smrti 
(A) The Mahabharata, Santiparvan, 
Moksadharma parvadhyaya ; 
The Dialogue between Vasistha and 


| Karala—Janaka 


In the Moksadharmaparvadhyayas of SAntiparvan in the Mahabharata and in 
‘Adhyayas” (Chapters) of Srimad Bhagavadgita, of Bhismaparvan, the great rsi 


Vedavyasa has expounded Brahmavidya extensively through diverse tales and in various 


ways. Those who wish to know Brahmavidya well should study deeply these 
Moksadharmaparvadhyayas and the Bhagavadgita. In XIth ‘scandha’ of Srimad Bhagavata 


also this Brahmavidya has been set forth very clearly through various narratives and in 


| l t the 
‘Werse ways. That too should always be read with a concentrated mind. Tha 


5 iversall 
Mahabharata is composed by the blessed sage Vedavyasa himself is universally 


é SAntiparvan in 
“kowledged and indisputable, so, a few revelatory discourses from the p 


n Brahmavidya that was held 


{! i. . 

. Mahabharata are being quoted below; the era ka has been related by © 
at ; Ala—Janaka 

Ween the great rsi Vasistha and the king Kara gh several 


wards throu 
“agavan Vedavyasa in the Santiparvan, from Chapter evetece 


ha 
ie There it has been related thus : 


Santiparvan: Chapter 302 
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| i inant a tim, 
vasistham gresthamasinamrsinam bhaskaradyu 


papraccha janako raja jfianam naihsreyasam param. @) 


* * x 
* 
. * 


bhagavan srotumicchami param brahma sanatanam, 


yasmanna_punaravrttimapnuvanti:_manisinah. (11) 


yacca tatksaramityuktam yatredam ksarate jagat, 


yaccaksaramiti proktarn sivarhn ksemya manamayam (12) 


— Seeing Vasistha, the greatest among the sages, radiant like the sun, seated (in asana) 
the king Janaka asked him about the Knowledge that leads to moksa. (8) 


— O, Blessed one! | wish to hear about the supreme, eternal Brahman, attaining whom 
the sages never return to this sammsara (phenomenal world). (11) 


— | would like to know about the Jagat (World) which is known as “ksara” and that in which 
t » . ‘“ oy ; : 
his jagat as “ksara (mutable) dissolves; | would also like to know about that Entity which 


Who is all-Bliss and bereft of opposites and immutable 


(12) 


liberates us from samsara 
(aksara). 


sruyatam prthivipala ksaratidarm yatha jagat 


ann i pu 5 
yanna ksarati purvena yavatkalena vapyatha. i? 
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~ 


sane 


etha said O, Kin !Th 
_ yasist g! The manner in which this world is destroyed 
and that which h 
ad 


1 . 


yugam dvadassahasram kalparn viddhi caturyugam 


dagakalpa satavrttamahastad brahmamucyate 
(14) 


— (in the reckoning of the gods) twelve thousand years make one “yuga’, four yug 
; as 


make a “kalpa”, one thousand kalpas make a single day of Brahma. 


ratriscaitavati rajan yasyante pratibudhyate, 
srjatyanantakarmanam mahantarn bhitamagrajam. (15) 


mirtimantamamartatma visvam éambhuh svayambhuvah, 
anima laghima praptirisanam —_jyotiravyayam. (16) 


- then He Is reawakened. The Blessed Lord 


— 0, king! His night too lasts as long 
(Brahma) is selt- 


Sambhu i. 

ch (Siva), who is eternally unmanifest, created Brahma; who 
en 
gent, the great first-born among beings,. who is manifest in the cosmos, who |S 


with yogic supernatural powers like anima, laghima 


es 
and so on, controller of All, 


IMperig | 
hable, who is resplendent (that 's, the Revealer of all things) and the Agent of 
(15; 16) 


inn 
UMerable mighty acts. 
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hiranyagarbha bhagavanesa buddhiriti smrtah, 
irar 


mahaniti ca yogesu birificiriti cCapyajah. (18) 


(this Brahma) is designated in the Sastras as Lord Hiranyagarbha ang ag 
— It is He (ihis 


“Buddhi and in the Yoga sastra He has been called “Mahat’; it is He again who has bee, 
Buddhi and | 


wee ee bo “a . ” (18) 
celebrated in the $astras as “Virifici” and “Aja’. | 


* * * 
* 


esa vai vikriyapannah srjatyatmanamatmana, 


ahamkaram mahatejah prajapatimahamkrtam. (21) 


— It is He who, undergoing transformation, created from His own Body “Ahamkara’ 
and the Purusa called “Prajapati”, whose Essence is “ 


Ahamkara” and who is full of great 
radiance. 


(21) 


avyaktadvyaktamapannam vidyasargam _ vadanti tam, 


mahantam capyaharmkaramavidyasargameva Ca. (22) 


— The “Mahat” (Virifici) 


who is Manifested fr 
“Vidya-sarga” ( 


knowledge-creation) 
(gnorance-Creation) 


; d 
om the Unmanifest (avyakta) is ie 
and this “Ahamkara” is called “avidya-sa"9° 


phUtasargamahamkarat trtiyarh viddhi parthiva, 


ahamkaresu Sarvesy Caturtham viddhi vaikrtarn. mo 


| 
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| 


vayurjyotirathakagamapo'tha Prthivi tath 
atha 


Sabdah spargag Upan 
“ SParsasca riiparh ca raso gandstathaiva ca 


(25) 
. * 
Srotram tv si pune! : 
i ak caksust jihva ghranamevaca paficamam. 
vak Ca hastau ca padau ca payurmedhrar _tathaiva ca. (27) 
buddhindriyani caitani tatha karmendriyani ca 
sambhataniha yugapanmanasa saha parthiva. 28) 
esa tattvacaturvimsa sarvakrtisu vartate, 
yam jnatva nabhisocanti brahmanahstattvadarsinah. (29) 
° i hisu, 
etaddeham samakhyatam trailokye sarvadens (30) 
srastha sadeva naradanave 
veditavyam narasres! 
* * mR te and smell ; srotra (auditory 
taste m Sni 
Earth, water, fire, air and Void ; sound, rqan), tongue and 


Sen 
: S€-organ), tvak (tactual organ), cak 


Da 2 
oi, Pada, upastha. 


Se: aaa 


(cognitive sense organs) and karmendriyas (organs of action 
‘manas' These twent 


nowing this, the Truth 


— e inanendriyas sit 
these | y four cosmic Principles are presen ; 


on with . a 
been created along _seeing brahmanas become free from 


have 


all objects with visible forms, k 
distress; O king, the foremost among men! In the 
| d the demons, you should know these (twenty 


including the gods, the human beings an 


four cosmic principles) as constituting their bodies. 
a (25, 27, 28, 29, 29 


* * 


ree worlds, in relation to all beings 


* * * 


krtsnametavatastata ksarate vyaktasamjnitam, 
ahanyahani bhitatma tatah ksara iti smrtah. (35) 


— O my son! This entire cosmos comprising all the elements and beings in the 


manifested state is decaying everyday; ae 

| y; hence it is called “k : 

decay). a sara tsublect to change and 
| (85) 


etadaksaramityuktam ksaratidarmn yatha jagat 
jagan a a | 
ganmohatmakam prahuravyaktadvyakta samjnakam. (36) 


3a as “Pratyaaa ns 
the visible yagatman’” is called “Aksara”: So 
cosmos is called ‘ sara”; as it is perishable by natu 


ie Jagat’; this “jagat’” which j 
delusive in nature, Jagat" which is manifested from the unmanifest § 
(36) 
mahamégcaiva ; 
Yrajo’nitya 
kathitan Metat ksara-nidaré 
am te Maharaja yanmam | ear 
tvarh_pariprechasi. (37) 
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bein 


Ie 


_ The “Mahat” that appeared first of all at the ti 


constant decay ; know this to be the primary (ang supreme) tion, that too,"is subject to 
e) a 
king! | have now told what you asked me about. Xample of ksara: o, great 
(37) 
paficavirhsatimo Visnuristattvastattvasarnjfitah, 
tattvasarm Srayanadetattvamahurmanisinah, (38) 


— Visnu, the twenty-fifth tattva, though beyond tattvas (tattvatita), is named “Tattva’: 
being associated with the tattvas He is called as such— as “Tattva’— by the sages. 
| | - (38) 
yanmartyamsrjadvyaktamn _tattannurttyadhitisthati, 
caturvimSatimo’vyaktam hyamurtah pafcavimsakah (39) 


— The mortal manifested forms He creates— in every one of them He dwells. The 
'wenty fourth (Principle) Prakrti is Mamsnitges (avyakta), and the twenty-fifth Principle too 


(39 
's“amirta” (devoid of form). | 


sa eva hrdi sarvasu miartisvatisthatetmavan, 


stich ; 
yah sarvamirtiramartiman. (40) 


kevalascetano nit 


s of all manifested forms ; and 


iousness in His Essence and 
(40) 


rt 
— That twenty-fifth Principle, Purusa dwells in the hea 
a”, Pure conse 


s He is Himself formless. 


14 He is (possessed of) Pure Self and “nirgun 


“Gleral ; though manifest in all visible form 
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atmakah, 
sargapralayadharminya sa_ sarga pralayatmakar 


gocare vartate nityam nirgunam gunasamijnitam. (41 


Owiig to the association with Prakrti which is characterized by genesis and dissolution 
— Owing to the ! 


the Atman, though He is nirguna, appears always as endowed with the characteristic of 


(41) 
Creation and Dissolution. 
evamesa mahanatma sargapralayakovidah, 
vikurvanah prakrtimanabhimanyatyabuddhiman. (42) 


— Thus the Great Atman experiences Creation and Dissolution and bringing about the 


Creative Process becomes identified with it, through Ignorance. (42) 


tamahsattvarajoyuktastasu tasviha yonisu, 
liyate pratibuddhatvadabuddhajanasevanat. 
(43) 
— He (Atman) becomes identified with the bodies that are made of the three gunas 
(sattva, rajas and tamas) owing to association with ignorant beings (persons) and 
ignorance. (43) 
Sahavasavinasitvannanyo'hamiti manyate 


yo'ham = so’hamiti hyuktva gunanevanuvartate. os 
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te 
wif f 
ctl 


ly 


i t 


On account of living constantly with perishable objects He cannot regard His Self as 
eparate and distinct from them ; saying to Himself, “! am so and so, | am such and such,” 
ye feels the gunas as belonging to Himself, follows them. (44) 


tamasa tamasan bhavan vividhan pratipadyate, 


rajasa rajasamscaiva sattvikan sattva sarnsrayat. (45) 


__ being overcome with tamas, He experiences tamasa states like anger, being overcome 
with ralaas He does various rajasa actions, and filled with sattva performs acts which are 


sattvika in character. (45) 


Chapter : 303 
_ Vasistha said : 


Evamapratibuddhatvadabuddhamanuvartate, 
dehaddeha dehaddehasahasran! tatha samabhipadyate. (1) 


Thus the Purusa, being blinded by Ignorance follows the ignorant Prakrti and 


assumes one body after another through thousands of births. 


atyasambodhattathaiva trividhan gunan, 


rajastamascaiva dharmartht kama eva Ca. 


abhimany 


sattvam 
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a. through Ignorance, comes fo think meh MecNree: Olina: Sattva 
S J . : ; : : by . 

— Thus that Purus as the three objects of human pursuit, dharma (dischargg of 
Ss We 


rajas and tamas, a kama (gratification of desires) — all these belong to 


duties), artha (acquisition of wealth), 
_ (27) 
Him. | | 


Chapter- 305 


Janaka said : 


aksaraksarayoresa dvayoh. sambandha isyate, 


stripurhsorvapi bhagavan sambandhastadvaducyate. (1) 


— The king Janaka said, O Bhagavan! Just as a 


: 1 man and a woman desire union with 
each other so, Aksara and ksara ( 


Purusa and Prakrti) desire the relation of mutual unin. 


(1) 
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_ Being bounded by the gunas (characteristics) of each other and united o ith 
ne with the 


ather (that is the Purusa having, by obstructing the dullness of Prakrti by conferrin 

His own blissfull state and Prakrti, having, by obstructing the plisstulines: of hae 
offering Him Her own dullness) Prakrti and Purusa are eternally associated with = 
other; therefore, 0, Bhagavan! | do not see the possibility of moksa. 


(8,9) 

Vasistha said: 
dravyaddravyasya nirvrttirindriyadindriyam tatha, 
dehaddehamavapnoti bijadbijam_tathaiva ca. (21) 
nirindriyasyabijasya nirdravyasyapadehinah, 
katharn guna bhavisyanti nirgunatvanmahatmanah. (22) 
guna gunesu jayante tatraiva nivisanti ca, 
evarn gunah prakrtito jayante nivisantica.  - (23) 


* * * * * * 


— Vasgistha said, it is from substances that (other) substances are produced, from 
(other) bodies and from seeds _—_ (other) 


Sense-organs, (other) sense-organs, from bodies 
seed) nor dravya (substance), 


seeds. But Purusa is neither indriya (sense-organ) nor bia ( : 
nas. issue from the great-souled Purusa who !s 


them; thus the = gunas issue only 


(21, 22, 23) 


and He is not embodied; how can the gu 
"guna? The gunas issue from gunas and dissolve In 


f ni 
rom Prakrti and also dissolve in it. 
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* 
* 


* 


* 
* 


vtrailimaam prakrtam smrtam, 
caivapumamscaiva trailirmgarn prakrta 


pumams a idhtyate. (25 
: Raa oe lingityabhidhly ) fe 
na va’puman pumamscalva sa linglty Oy 
| | isible objects (apuMan— not Purusa) anq 
_ The Jiva called Purusa and the world of vis ) fo pe 
ts (bhoga) that results from the combination of both— all these 
Se le al t the embodied Atman is called 
three are stated to belong to Prakrti. Although it is true that the one i 
Purusa because He dwells in the body (Pur) as its abode, He is in His Essence beyond 
the body. 
(25) 7 
* * ‘. = * * a8 
evamapyanumanena_ hyalirngamupalabhyate reall 
paficavirnsatimastata li niyavatmakah. (27) 
— Through an analysis of this kind the indiscernible (alirnga) Atman is apprehended ; 
So, the Purusa as the twenty-fifth tattva is combined with a body. (27) 
anadinidhano’nantah S Te . 
| Sarvadarsiniramayah kn 
kevalam tvabhimanitvad 55) Ow; 
gunesu guna ucyate. ( ang ’ 
— And yet He is w; : Cg 
€ Is without beginning or end Smo 


5 
and Sufferings, nirguna - oe (eternal), all-seeing, free from all sorrows, 
us “ = . ? ’ ny on : e h 
aharnkara" He ig called "guna" account of being associated with gunas throug 


tasmadevam vijananti ye jana gunadarsinah. (29) 


— Gunas exist only in one possessed of gunas; how can the gunas exist in one who is 


devoid of all gunas (nirguna)? Hence, persons who know the nature of gunas know this to 
be so. 


(29) 
yada tvesa gunanetan prakrtanabhimanyate, 


tada sa gunahanyaitat paramevanupasyati. (30) 


— When the Jiva comes to know these gunas to be as inherent in Prakrti (know himself 
as distinct from the gunas), it is only then that he becomes rid of all gunas and attains the 
realization of Paramatman. (30) 


aprabuddhamathavyaktamagunam prahurisvaram 


nirgunam cesvaram nityamadhisthatarameva Ca. ° (32) 


— It is that Paramatman who is called ISvara; and yet He is inaccessible to human 
knowledge: He cannot be known by any mark or characteristic; He is devoid of all guna 
and yet omnipotent, the supreme Lord (Isvara) and the presiding Spirit of the entire 


cosmos and the inner Controller of all. (32) 


prakrtesca gunanca paficavimsatikam budhah, 


samkhyayoge ca kusala budhyante paramaisinah. (33) 
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-yoga come to know through meditation the 


Samkya 5 
— The sages following the path of ee a 
twenty-fifth Purusa in the midst of Prakrti an ; : 
* * | (G 
* * * | | : 
parasparenaitaduktam ksaraksara-nidarsanam, 
ekatvamaksaram prahurnanatvam ksaramucyate. (36) 


— Thus, through their reciprocity the difference between the ksara and the aksara can 
be indicated: it is Oneness that is denoted by Aksara and the multiplicity that is known as 
Ksara. | A (36) 

paficavimsatinistho’'yam yada samyak pravartate, 


ekatvam darsanarn casya nanatvamn capyadarganam. (37) 


— When this Jiva becomes established in the twenty fifth tattva, then, and then only Sathkhy 


does the knowledge of “Advaita” arise in him and it is when his self-knowledge is absent dlowing 


that he experiences multiplicity (differences and distinctions). (37) 


tattvanistattvayoretat prthageva nidarsanam 


an . : ta . . 
p neavinsatisargarh tu tattvamahurmanisinah 


(38) 
— The mark of distinctio = Th 
nN between n ; ae 
five creations that th ven ‘lattva’ and “nistattva is indeed that it is these wen! * ‘yy 
© Sages designate as “tattvag” ty a 
(38) Qn 


qt is Paramatman who is the “nistattva” (void of all tattvas) State of the twenty fifth 


(cosmic principle) Purusa; it is this eternal. Paramatman who is the ultimate goal 


(Ground) of the twenty five created principles (tattvas); He is the supreme Tattva 
beyond the twenty-five created ones. (39) 


| Chapter— 306 
Vasistha Said :- 
Yogadarsanametavaduktam te tattvato maya, 


samkhyajfianam pravaksyami parisarnkhyanadarsanam. (26) 


— | have set forth the Yoga philosophy fully in its essence. Now, the knowledge of the 
Samkhya (Philosophy) that has been set forth in numerical succession in one tattva 


folowing another— will be thoroughly expounded. (26) 


avyaktamahuh prakrtirn param prakrtivadinah, 


tasmanmahat samutpannam dvitiyarn rajasattama. (27) 


f ) has called the “para” (the higher) Prakrti 


— Those who uphold Prakrti (as the Reality 
est among kings! from this Prakrti, the second 


“8 "Avyakta” (the Unmanifest) ; O, the b (27) 


“reation (created Principle), “Mahat” is produced. 


ahamkarastu mahatastrtiyamiti nah srutam 


paficabhatanyahamkaradanun samkhyatmadarsinah. (28) 
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° font ar “ a ne * 
The third cosmic Principle called “ahamkara’ !S produced from the “Mahat’— it hag 
— The thi | 


b tated in the $astras. Persons who are versed in the knowledge of the Sarhkhya 
een sla . nae | 
(Philosophy) have affirmed that from this “ahamkara” the five gross (cosmic) elements 


(28) 
have been created. 


etah prakrtayascastau vikarascapi sodasa, 


pafica caiva visesavai tatha paficendriyani ca. (29) 


— These eight tattvas are called the eight-fold Prakrti; apart from these, there are 
sixteen "visesas” (transformations) ; of these the earlier-mentioned five gross elements 


are characterised as five “visesas” (Specific or particular entities) and the (eleven) 
“indriyas” too are called “vigesas”. (29) 


etavadeva tattvanam Samkhyamahurmanisinah, 


Samkhye vidhividhanajia nityamsarkhya pathe ratah (30) 


— The sages who know the rules and laws of the Samkhya sastra and who al 


perpetually devoted.to the Samkhya way, have mentioned this much as the number of the 
tattvas. 


(30) 


yasmadyadabhijayeta tat tatraiva praliyate. 


liyante Pratilomani Srjyante cantaratmana. i 
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9 


_ That from which something Originates js also that _ hi 
which 


association with the “antar&tman' (the inner aoe It dissolves. It is through 


that Creation is Set in motion. (31) 


anulomena jayante liyante pratilomatah 


guna gunesu satatam Sagarasyormayo yatha, 


— Creation takes place in the natural (downward) course while Dissolution occurs 
against the natural course (upwards); like the successive waves on the sea, the world. 


constituted of gunas resides in the gunas. | (32) 


sargapralaya etavan prakrternrpasattama, 
ekatvam pralaye casya vahutvafica yadasrjat. (33) 


— 0, the best of kings! know creation and Dissolution to be such. In Dissolution, He 


(Purusa) is one, in creation He becomes Many. ee) 


evameva ca rajendra vijneyam jfhanako vidaih, 


asyapyetannidarsanam. (34) 


adhistataramavyaktam 


anifest. Atman too, who dwells in (and presides 


— 0, the chief among kings! the unm a ene (34) 
OVer) Purusa as Jiva, the sages know by this distinguisning 
: rthatattvavan, 
: Aca prakrtera ; 
ekattvahica vanuin’ tvafica pravartanat. (35) 


a t 
ekatvam pralaye casya vahu 
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constituent Prakrti that the unity ang the ply 


— {t is through the knowledge of the ae " 
f the Purusa occur; unity in Dissolution and plurality in 5 
O 
vahudhatma prakurvita prakrtim prasavatmikam, 
tacca ksetram mahanatma pafcavimso’dhitisthati. (36 


— O the chief of kings! the Purusa divides the Prakrti in diverse ways; all these are Calleq 
“ksetra” (field, body); in that ksetra Atman as the twenty-fifth Purusa dwells. (36) 


adhistateti rajendra procyate yatisattamaih, 


adhistanadadhistata ksetranamiti nah Srutam. (37) 


— 0. the supreme among beings! The great ascetics (yati) call the Atman “Adhisthatr 


‘(the one who dwells); He is known as Adhisthatr because He occupies the “ksetra’ anc 


dwells in it— this is what we have heard. (37) 


ksetram janati Ccavyaktam ksetrajia iti cocyate 


avyaktike pravigate purusasceti kathyate. (38) 
— He know 
oer both the manifest and unmanifest ksetra” — it is in this sense that He ® 
setraina” | He can also Kt 
€Xists in It. De called Purusa because “He, after entering a 
( 


ty 


atr 


5) 


pyrusa who knows it is the “twenty fifth” (Principle). 


_ Hence “ksetra” and “Ksetrajfia” are different entities ( 


ont the K Ss 32 
distinct from ksetra) ; it is the “avyakta Prakrt)” Setrajia is separate and 


that is referred to as “ksetra” and the 


(39) 


anyadeva ca jfianam syadanyajjieyarn taducyate | 


jhanamavyaktamityuktam jheyo vai paficvirnsakah (40) 


— Thus “knowledge” and the “knowable object” are said to be separate; it is the een 
Prakrti that is “jnana” while the twenty-fifth Principle, Purusa is the “jheya”. 
(40) 
avyaktam ksetramyktm tatha sattvarn tathesvarah, 
anigvaramatattvafica tatavarn tat pafcavirnsakam. (41) 


x The ' ‘avyakta” is also known as “ksetra’, “sattva” (puddhi) and I$vara while the twenty- 


fifth Principle, Purusa can be described as both “anigvara’” (not-ISvara) and as both 


“atattva” (not-tattva) and “tattva”. 
(41) | 


Chapter— 307 
Vasistha Said: 


etavaduktam te nrpasatiama, 


ee Sanam 
samkhyadars ain nibodhanupirvasah 


vidyavidye tvidanim me 
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O. the best of kings! thus you have been told about the Sarnkhya Philog 


Tr _ Phy 
Now, | shall tell you about the difference between “vidya” (knowledge) and “aidye 
ow, 
(ignorance) in proper order. | 7 
avidyamahuravyaktam sargapralayadharmi vai, 
sargapralaya-nirmuktam vidyamm vai pancavirnsakah (2 


— The avyakta (unmanifest) which is characterized by Creation and Dissolution ig cajiey 
“avidya” and the twenty-fifth, Purusa, who is free from both these characteristics Creatigr 


and Dissolution — is “vidya” in relation to it. (2) 


parasparasya vidyarn vai tvarh nibodhannupirvasah, 
yathoktamrsibhistata sarnkhyasyabhinidarganam. (3) 


— 9, my son! the manner in which the followers of the knowledge of the Sarmknya 
have explained the reciprocal cognition (vidya) 


of all the other tattvas — | am going ‘ote! 
you ; listen, 3) 
karmendriyanarn Sarvesam vidya buddhiindriyam smrtam, 
buddhindriyanar <aaer 
(4) ndriyanarh ca tatha visesa iti nah srutam. 
— The j 


Nanendriyas are P the 


aid ' oe = 
'0 be the vidya” of the karmendriyas , the ¥ 


idya 
by the ‘ViSegas” (4) 


JNanendriyas is Constitute 
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visesanam m 
* . pms s : 
manasah p eee vidyamahurmanisina} 
1 paficabhitan; vi nisi 
abhutani vidya ityabhicak a 
Sate. 
(5) 


_‘Manas” is the vidya of 
the “viSesas’” 
Sas" and the five mahabhitas 
are the vidya:of 
manas. 


(5) 


u 


: ( ) 


~ The vidya 
of the panca Mahabhu 
; . ah of . - 
ane abhitas is ahamkara and the vidya of ahamkara is 
(6) 


vidya prakrtiravyaktam tattvanarn paramesvari, 


vidya jheya narasrestha vidhigca paramah = smrtah. 


07 


O! the best among men! She 


~ The vidya 
ya of all tattvas is Prakrti, the supreme ‘Igvara’; 
(7) 


is refer 
red t 
to as the supreme (parama) vidya. 


am vai paficavirnsakam. 


avyaktasya pararnprahurvidy 
hiva . (8) 


sarvasya sarvamityuktam jreyam jnanasy4 part 
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— But the twenty-fifth (tattva) Purusais the vidya of even this “avyakta”; O, king! it is 


this “avyakta” which is the object of all knowledge. (8) 


janamavyaktamityuktarn jfieyo vai paficavirhsakah, 
tathaiva jnanamavyaktam vijhata pancavimsakah. (9) 


— It is this avyakta which is jfiana while the jfeya is the twenty-fifth (tattva) Purusa; 
The knower of this avyakta as jfiana is the twenty fifth Purusa. 


_ 


(9) Pra 


again. 
vidya vidyarthatattvena mayokta te viSesatah, 


aksarafica ksaraficaiva yaduktarh tannibodha me. (10) 


— | have told you the nature of “vidya” and “ 


vidyartha” (the objects of “vidya’) 
specifically in their true essence; hear (from me) now what 


are called “ksara” and. p, 
aksara”. (10) ‘ Pury 
; ; ; ; . "Stthe 
ubhavevaksaravuktavubhavetavanaksarau, | tp | 
— * ae + : 
karanam tu Pravaksyami yathatathyam tu jnanatah. (11) 
— Both is Prakrti and this Purusa can be described as both ksara and aksara; why this 
is So | am going to explain thoroughly. ) | (11) 
7 “Wy 
anadinidhanavetavubhavevesvaray matau iy ‘ey 
Pe me Sed . ) 
tattvasamjnavubhavetay Procyate jhacintakaih (12) * | 


Q 
q, 
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_ Both (Prakrti and Purusa).are “anadinidhana’” (without beginning and end) ane 0 
) , are 


qavara” ; the sages have described both as “tattvas”. (12) 
| . - 
| sargapralayadharmatvadavyaktarn prahuraksaram, 
) | tadetad gunasargaya vikurvanam punah punah. (13) 
| 
ls | —All created things are subject to Dissolution ; it is for this reason that “avyakta’” 
(| | (Prakrti) is called “aksara” ; from this avyakta the gunas are being created over and over 
again. (13) 
‘{t) gunanam mahadadinamutpattisca parasparam. 
adhisthanat ksetramahuretattat paficavimsakam. (14) 
vic . 
sat — The origination of the gunas beginning with “Mahat” takes place from it in succession , 
this is why it is called “ksetra”. Thus Prakrti too is 


(0 the Purusa is always resident in it ; 
described as “aksara”. Now, the “aksara’ 
as the twenty-fifth tattva (paficavirnsaka) is really the “Tat” that is Paramat 


-nature of Purusa will be indicated; This Purusa 
man. (14) 


ada tu gunajalam tadavyaktatmani sarmksipet, 


y 
go vidhiyate. 


tada saha gunaistaistu paficavim (15) 


e unmanifest Paramatman, casts away all 


n of “Tat’; but when He rermains 


q’— the twenty-fifth (tattva). 


~ When He, established in the state of [ 
suas then and then only He deserves the appellatio 


8Ssog : ae sid 
®clated with the gunas He is known as pafcavimsak 
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guna gunesu liyante tadaika Prakrtirobhavet 


ksetrajho’pi yada tata tat ksetre sampriiyate. | it) 


—O, my son! when the “ksetrajfia” Purusa too merges in the “ksetra” (when the Jivatman 
merges in the Prakrti-tattva) then all manifested gunas too dissolve in Prakrti which " 


constitured of gunas and Prakrti alone remains. (16) 


tada ksaratvam prakrtirgacchate gunsamsrita 


nirgunatvarn ca vaideha gunesvaprativartanat. (17) 


— O, the king of Videha! When the Purusa, established in the nature of the Parmatman, 
returns no more to the gunas then and then only does He attain “nirgunatva’— the state of 
the nirguna - then the “gunatmaka’” Prakrti too receives the appellation of “ksara”. (17) 


evameva ca ksetrajhah ksetrajhanapariksaye, 


prakrtya nirgunastvesa ityevamanususruma. 
(18) 


— Thus, the knowledge (perception) of the ksetra having been wholly destroyed, ts 


Purusa attains His true nature as “nirguna” ; the Sruti has revealed it Ba 
ksaro bhavatyesa yada tada gunavatimatha, 
Prakrtirn tvabhijanati nirgunatvarh tathatmanah. a 
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ia the 


_when He becomes involved in Prakrti then and then only is He ksara: th 
a; then attaini 
wre gunatmika Praket, He knows only Prakrti; when, again, He becom ne 
es established 


nature of the Paramatman, He is described as “ 
S “nirguna” and “aksara’” (i 
immutable). 
(19) 


Chapter— 308 


Vasistha Said: 


atha buddhamathabuddhamimam gunavidhim smu, 


(1) 


atmanar bahudha krtva tanyeva pravicaksate. 


“buddha” (enlightened) Paramatman and 


— 0, king, Now, | am going to tell you about the 
) Jiva — listen. By 


the Ruler (controller) of the gunas and also the unenlightened (abuddha 
producing a multiple division (fragmentation) of the Atman, He contemplates them in their 


(1) 


totality (comprehensively). 


vikurvano budhyamano na budhyate, 


e hyesa stjatyaksipate 


etadevam 
tada. 


gunan dharayat 


) ; hence, His Self-knowledge is 


gs about their creation and 


(2) 


Knower (Organizer) » 


Having done this, He becomes their 
_self and brin 


log 

': He then holds the gunas within His OWN 
“Ussolution, 

rn tviha kridartham vikaroti janadhipa: 


ajasra 
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avyaktabodhanaccaiva buddhyamanam vadantyapi. 


(3) 


— O, king! T Thus for the sake of play (krida) He undergoes transformation in boup, les 


profusion; it is because He thus cognizes the gunas of Prakrti He is calleg they 


“tadboddha’” (ksetrajfia). | (3) 


na tveva buddhyate vyaktam sagunam tata nirgunam, 


‘kadacittveva khalvetadahurapratibuddhakam. (4) 


—Omy son! The manifest saguna Prakrti can never know the nirguna; hence, It is called 


“apratibuddha’” - incapable of knowing or cognizing. : (4) 


_ buddhyate yadi vavyaktametadvai paficavimgakam, 
buddyamano bhavatyeva sangatmaka iti Srutih, 


anenapratibuddheti vadantyavyaktamacyutam. (5) 


— As the twenty-fifth Purusa becomes the Knower (cognizer) of the constituents of 


Prakrti, Prakrti too, on account of association with Him receives that cognitive power, Ths 


Is what the Sruti has revealed. This is why though (in His nature) unmanifest and 


undecaying, the twenty-fifth tattva (“Jiva") inhabiting Prakrti is called apratibuddhé 
(unawakened, unenlightened). | (5) 


avyaktabodhanaccapi buddhyamanarn vadantyuta. 


Panicavirmnsarh mahatmanam na Casavapi buddhyate. 6 
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EEE 


_ And yet, being the cognizer (knower) of the gunas constituing Prakrti the twenty-fifth 
J =" 


pyrusa |S also regarded as the “buddha” (knower); nevertheless, in that state It (th 
prakrti) lacks self-knowledge. ; (the 
(6) 


sadvimsam vimalam buddhamaprameyam sanatanam 


satatam paficavirnsam ca caturvimsam ca budhyate. (7) 


_— But the twenty-sixth (tattva), Atman, is always spotless, enlightened, illimitable and 
eternal; He constantly contemplates both the twenty-fourth and the twenty-fifth tattvas. 


(7) 


drsyadrsye hyanugatam svabhavena mahadyute, 
akmatra tadbrahma buddhyate tata kevalam. 


avy (8) 
sted Cosmos the twenty-sixth 
), Absolute (attributeless and 


(8) 


— O, effulgent being! In this manifested as well as unmanife 


Purusa is naturally immanent, it is this unmanifest (avyakta 


eternally the same) that you should know to be Brahman. 


kevalam paficavirnsamea caturvimsam na pasyati 
anyo'hamiti manyate 


buddhyamano yadatmanam (9) 


Absolute, the Paramatman beyond the gunas, 


~~ When the twenty-fifth Purusa knows the 
f the gunas, then, he too 


and doesn't contemplate the twenty-fourth 
n, an 


(tattva) constituted 0 
mself as separate and distinct 


d apprehends hi 
(9) 


becomes that absolute being, Brahma 


rom Prakrti. 
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tada prakrtimanesa bhavatyavyaktalocanah, 7 
buddhyate ca param buddhim vimalamamalam yada. (10 


—— When he acquires the pure Intelligence (buddhi) relating to Paramatman, then this 


Purusa dwelling in Prakrti has his unperturbed (nirvikara) “Knowledge-eye” opened. (1 7 
sadvimso rajasardila tatha buddhatvamavrajet, 


tatastyajati so’'vyaktam sargapralayadharmi vai. (11) 


— O, tiger among kings! then the twenty sixth (tattva), the Paramatman is perceived and 


the mortal man becomes capable of wholly rejecting even the unmanifest Prakrti. (11) 


nirgunah prakrtim veda gunayuktamacetanam, 


tatah kevaladharmasau bhavatyavyaktadarsanat. - (12) 


— The nirguna Purusa(first) contemplates the guna-constituted Prakrti; Later, again, after 


experiencing his (own) true nature as the unmanifest Atman, attains absolute Freedom 
(transcends the gunas). (12) 


kevalena Samagamya vimuktatmanamapnuyat, 


i. etattu lattvamityahurnistattvamajaramaram, 
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_ itis only after attaining the nirguna Brahman that he becomes liberated (vimukta) and 
astablished in his true self. It is this Purusa who (in association with Prakrti) has been 
described as the twenty-fifth tattva, while, after experiencing the nirguna Sianinan he is 


described as free from decay and death, eternal “nistattva” (beyond all tattvas). -(13) 


The Mahabharata, Santi-Parvan : The Dialogue 


between Yajnhyavalkya and Janaka 


Thus, the Dialogue between Yajfyavalkya that has been briefly related in the 
Brhadaranyaka Upanisad has been elaborately set forth by Vedavyasa in several 
Chapters of Santi-Parvan from Chapter 310 onwards. Parts of this Dialogue are being 
quoted below. | 
Chapter— 318 
Yajfyavalkya Said : 


avyaktastham param yattat prstaste’ham naradhipa, 
param guhhyamimam prasnam $rnusvavahito nrpa. (1) 


— Yajfyavalkya said, o King! you have asked me about the Purusa dwelling in the 


hing that is profoundly secret ; 


(1) 


“"avyakta” and the Atman; this question concerns somet 


hence, o king! listen to me attentively. 
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avyaktam prakrtim prahuh puruseti ca nirgunam, 


tathaiva mitrarh purusam_ varunarh prakrtim tatha. (39) 


— know the avyakta to be (female) Prakrti and it is the nirguna Atman who, becoming 
immanent in Prakrti, is designated as Purusa; such Purusa is called “Mitra” and Prakiti as 


“Varuna”. (39) 


jhanam tu prakrtim prahurjAeyam niskalameva ca, 

ajnasca jnasca purusastasmanniskala ucyate. (40) 
— Prakrti is also known as “Fana" while the Atman is also described as “niskala” (devoid 
of parts) that is “pina” (full, whole) ; the Purusa on account of being both “aja” (ignorant} 
and “jfa” (all-knowing) is called “pirna’”. (40) 


kastapa atapah proktah ko’sau purusa ucyate, 
tapastu prakrtim prahuratapa niskalah smrtah. (44) 


— Who is called “tapas” and who ' ‘atapas” and what the true nature of this jivais—! shall 


tell you how. It is Prakrti that is called “tapas” and “niskala Brahman”, “atapas’. 


(41) 


lathaivavedyamavyaktam vedyah purusa ucyate, 


Calacalamiti proktam taya tadapi me srnu. i 
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al 


I 


_ jn the same manner “avyakta” Prakrti is Called “avedya’” (unknowabl ) and 
€) and the 


pyrusa, “vedya” (the object of knowledge); and | shail also tell you, as you have asked 
’ SsKeqd, 


spout “cala” and “acala’” ; listen. 
(42) 


calam tu prakrtim prahuh karanam ksayasargayoh, 


aksepah sargayoh karta niScalah. purusah smrtah. (43) 


— It is Prakrti, the cause of Creation and Dissolution that is called “cala” (moving) and the 


Purusa who is the Agent of Dissolution and Creation is called “niscala” (immovable). 


(43) 
tathaiva vedyamavyaktamavedyah _ purusastatha, 
ajfavubhau dhruvau caiva aksayau capyubhavapi. (44) 
(45) 


ajau nityavubhau prahuradhyatma gatiniscayat. 


~ Thus, again, (in the created cosmos) it is Prakrti that is known as “vedya’ ae 
“td owing to His invisibility the Atman is called “avedya” uaknow ee er (being 
TeVvoid of all “vrttis” (activities), even the activily of knowledge is absent in Him, hence) He 
loo ig “ajfia” (unknowing) and so is Prakrti. Moreover, both are cla both are 

what the sages who are versed in matters 


Mpa; This | 
Petishable, birthless and eternal; This is (44) (45) 


cr 
Piritual, are wont to say. 
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aksayavat prajanane ajamatrahuravyayam, 


aksayam purusam prahuh ksayO hyasya na vidyate. (46) 


— On account of His immutability in the midst of all created things that are born (calleg 
into being) He is called “aja” (birthless, uncreated) ; the Purusa is not subject to decay 


(and destruction), He is “aksaya”’. (46) 


gunaksayatvat prakrih kartrtvadaksayam budhah, 


esa te’nviksiki vidya caturtht samparayiki. (47) 


— creation through the gunas having been dissolved, Prakrti remains in Her true nature, 
(hence, with the dissolution of created cosmos She is not destroyed); this is why the wise 
characterize her as “aksaya” (imperishable). It is this that is Known as “anviksik?’ (relating 


to examination or enquiry) and the fourth, “samparayik?” (relating to the future or the other 
world) Brahmavidya. (47) 


* * re 
* 


drastavyau nityamevaitau tatparenantaratmana 


yathasya janmanidhanena bhavetam punah punah. (53) 


—— He who contemplates both the Purusa who is “ 
as one with “That” (Brahman) ; . 


from the bonds of birth and dea 


with edya” and the Prakrti who is “avedy? 
fe a mind perpetually concentrated, becomes release? 
(53) 
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ajasram janmanidhanam Cintayitva trayimimam, 
parityajya ksayamiha aksayam dharmamasthitah. (54) 


— Meditating on this three-fold Brahman renouncing the cycle of births and deaths 


involving decay and destruction, he attains immortality. (54) 


yadanupagyate’tyantamahanyahani_ kagyapa, 


tada sa kevalibhitah sadvirhngamanupaégyati. (55) 


— O Kasyapa! When the sadhaka is constantly and fully established in this meditation, 


then he, becoming “kevaia” (absolutely pure) attains the vision of the twenty-sixth (tattva), 
(55 
Paramatman. (55) 


anyasca Sasvato’vyaktastatha’nyah paficavimsakah, 


tasya dvavanupasyetam tamekamiti sadhavah. (56) 


— distinct from 
—~ The eternal Unmanifest (Prakrti) and the twenty-fifth Purusa — they are 


p ; i 


i paficavims macyutam, 
ye naitannabhinandanti paficavimsaka y 


. . se = (5 ) 
y y 


Sa, Sa a 


ain a apy ee a 


It is not that men wholly devoted to Brahman who follow the path of Yoga or Sarhkhya 


who are perturbed by the fear of birth and death, refuse to acknowledge the UNity of the 


twenty-fifth Purusa(Jiva) and the eternally unruffled Brahman. 


(57) 
abuddhyamanam prakrtim buddhyate pancavimsakah, 
na tu buddyati gandharva prakrtih paficavimsakam. (70) 


— O, Gandharva! the twenty-fifth Purusa contemplates the unconscious (jada) Prakrti; but 


the Prakrti does not perceive the twenty-fifth, Purusa. | (70) 


anena pratibodhena pradhanam pravadanti tat, 


samkhyaygasca tattvajfia yatha Srutinidarsanat. (71) 


— The seers who follow the paths of Samkhya and Yoga affirm in accordance with the 
evidence of the Sruti that Prakrti combined with the Purusa becomes capable of 


knowledge (enlightenment) ; this is the reason why He is called “Pradhana’. (71) 


pasyamstathaiva capasyan pasyatyanyah sadanagha, 


sadvimsam pancavimSsafica caturvimSafica pasyati. (72) 


— ©, Pure-hearted! the viewer Purusa and the unconscious Prakrti are both permane" 


bi a 
objects of vision by another Purusa; it is this Purusa who is called the twenty-sixth (tattva) 
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ot 


e 


lates th a i 
who contemp © twenty-fifth | urusa and the Prakrti com isin n 
i ! Prising the twenty-four 


(72) 
na tu pasyati pasyamstu yascainamanupaésyati 
pancavimso bhimanyeta nanyo’sti parato mama. (73) 
— But the Supreme Purusa who contemplates both of them, though as Spectator in 
reality, remains like one Unseen. The twenty-fifth Purusa, when he attains Him becomes 


one with His Essence ; he thinks then that there is nothing superior to (higher than) Him. 


(73) 
na caturvimsako grahyo manujairjhanadarsibhih, 
matsyascodakamanveti pravarteta pravartanat. (74) 
tathaiva buddhyate matsyastathaiso’ pyanubuddhyate, 
sasnehat sahavasacca sabhimanacca nityasah. (75) 

as their own 


~ The Truth-seeing sages do not accept the Prakrti constituted of gunas 
Self; just as the fish seek water, and owing to their innate propensity towards it, live in it 


@nd move about merrily only when they are in the midst of it so, the twenty-fifth Purusa 
m owing to attachment to the gunas and on account of his co-habiting with them and 
me conscious in association with 


C 
“sequent self-identification with them always beco 
(74, 75) 


them, 


sa nimaijjati kalasya yadaikatvam na buddhyate, 
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unmajjati hi kalasya samatvenabhisamvrtah. (76) 
— As long as he cannot experience his oneness with Brahman so long does he remain 
subjected to Time; just as the fish love to remain in water in the form of the gunas ang 
actually lives in it; when he, on the other hand, knowing Himself as one with Paramatman, 
fully resorts to Him, surrenders himself to Him, then and then only does he emerge from 


the unfathomable sea of gunas. (76) 


yada tu manyate’nyo’hamanya esa iti dvijah, 


tada sa kevalibhutah sadvirnSamanupasyaiti. (77) 


— When the brahmana regards himself as separate and distinct from the world of 


gunas he becomes absolutely free and knows the twenty-sixth — Paramatman. (77) 


anyasca rajanyavarastathanyah paficavimsakah, 


tatsthanaccanupasyanti eka eveti sadhavah. (78) 


— O the best of kings! the Paramatman is one while the twenty-fifth Purusa is another 


ey are different; and yet the twenty-fifth Purusa has his very existence in ue 


P ind ‘s . . i 
aramatman; hence, the saints view the twenty-fifth Jiva (Purusa) as one wilh 


Paramatman. 


(78) 
‘enaitannabhinandant pancavimsakamacyutam 
eee yogah sarmkhyasca kasyapa, 
sac vimsamanupasyantah Sucayastatparayanah. ie 
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Pat 


al 
the 
with 

5) 


Him alone. 


yada sa kevalibhitah sadvimsamanupasyati 

{ — . . — 
ada sa sarvavid vidvan na punarjanma vindati (80) 
. \ } 

— When this tw -fi 

enty-fifth Purusa, established in his true self experiences the twenty-sixth 
aes ne wenty-sixih, 
natman, becomes omniscient and fulfilled ; he is not born again (80) —_ 


(6) Srimad-Bhagavadgita 


Srimad-Bhagavadgita is a sacred text which is highly esteemed and adored by all sadhaka 

Sampradayas of India; Its authenticity is universally acknowledged. Sri Bhagavan Sri 

K'sna Himself is the speaker of this Gita. The manner in which the true nature (tattva) of 

Brahman, jiva and jagat has been taught in it will be briefly exemplified in what follows : 
dvavimau purusau loke ksarascaksara eva Ca, 


ksarah sarvani bhutani kitastho’ksara ucyate. (16) 


uttamah purusastvanyah paramatmetyudahrtah, 


avyaya isvarah. (17) 


yo lokatrayamavisya vibhartry 
(Chapter: 15) 
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“kgara" and “aksara” in nature, are MIEN SST ART TS iia OF 
| 4 in nature while the “kitastha” (unchangeabje) 
). The supreme (uttama) Purusa is distinct from 
It is He who is ISvara ; He is eternally 


— Two kinds of Purusa, 
these, all visible object are ksar 
Purusa(jiva) is called aksara (in nature 
Brahman; He is designated as Paramatman. 
immutable and entering the three worlds He sustains them. 


(16, 17) 


mamaivarngo jivaloke jivabhitah sanatanah, 
manah sasthanindriyani prakrtisthani karsati. (7) 
(Chapter 15) 

— My own portion which from beginningless time has existed as the Jiva and which, in the 
. world of living beings is widely known as “Jiva’, draws within Himself “manas’ (the mind) 
and the five sense-organs for His enjoyment and remain in the state of Prakrti (in the 
unmanifest state, at the time of susupti and Pralaya — deep dreamless sleep and cosmic 
Dissolution.) (7) 
It is this portion of I$vara “as Jiva” which becomes manifested in the would ; but Uttama 
Purusa, who is ISvara remains unmanifest in the phenomenal world (jagat): 
na tadbhasayate sUryo na Saéanko na pavakah, 
yadgatva na nivartante taddhama paramam mama. (6) 


— The sun, the moon or the fire ( ) are 


Who render all other objects in the cosmos manifest 


not j 
able to manifest Him. That, attaining which one no more returns to this worl : 


mortals is My supreme Nature. (9 
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All other things in this 

characterized as seine be known easily through the senses; hence, the world is 

instruments of perception Hee But Parabrahman cannot be known: through these 

ee ee ranas). He can only be attained through strenuous 

Centers! prescribed by the guru — “sadhana” and when He is known nothin 
o be known ; hence, He is affirmed by the Sastras as “the pene 


knowable (jn 
le (jAleya) object. Regarding His essential nature, Sri Bhagavan says : 


jfeyam yattat pravaksyami yaj jAatva mrtamasnute 


anadimat param brahma na sattannasaducyate. (12) 


sarvatah panipadam tat sarvato’ksisiromukham, 


sarvatah Srutimalloke sarvamavrtya tisthati. (13) 


sarvendriyagunabhasam sarvendriyavivarjitam, 
asaktarn sarvabhrccaiva nirgunam gunabhoktr ca. _ (14) 


bahirantasca bhutanamacaram carameva Ca, 


suksmatvattadavijneyam dirastham cantike ca tat. 
(15) 


vibhaktamiva ca sthitam, 


avibhaktamca bhutesu 
arn grasisnu prabhavisnu ca. 


bhitabhartr ca tajjney (16) 
masah paramucyate, 


jyotisamap tajjyotista 
gamyam hrdi sarvasya visthitam. 


-“janarn jfeyarn jhana 


(17) 


at7 


eee, Bi wer cA eae 


(Chapter.13) 
— That which is (supremely) knowable | am telling you ; knowing this, the Jiva attains 
immortality. He (That object to be known) is eternal, He has no beginning ; He indeed jg 
Parabrahman. He is not an “existent” (Sat) like any object of this world; on the other hang 
He cannot be described as “non-existent” (asat). His hands and feet stretch in all sides 
(He is in other words, omniscient and omnipotent), and exists pervading all the worlds and 
all places. He manifests Himself as the gunas perceptible by all the senses (or, He 
manifests all the sense-organs), and yet He is devoid of all Sense-organs. He is not 
attached to anything (that is, beyond all gunas), and yet supports all gunas as dependent 
on Him ; He is “nirguna” and yet Enjoyer of all gunas. He exists within all jivas as well as 
outside them; all moving and Stationary objects are He Himself; moreover, He is 
exceedingly subtle, and so inaccessible to the intelligence (buddhi); He is distant and at 
* the same time near. He remains undivided (as One) in all jivas, and yet He seems fo 
exists as divided among them. It is He who is the Sustainer, Withholder and Creatior of al 
beings. He is the Illuminator of even luminous objects like the Sun ; He is beyond Prakrti 


which Is all “tamas”, He is knowledge, the Knowable and That which is attainable by 


Knowledge and exists as the inner Controller residing in the hearts of all. 


(12 - 17) 
: ' (Chapter-13) 
ere, Vedavyasa clearly states the dual status (Sagunatva and nirgunatva) of Brahma 
The P i 
| € rurusa who has been mentioned b 


“ . 4 ik nd 
efore as “ksara’ in nature is known as “Praktt! @ 


Purusa who has been described as “kUtastha” and “ak 
aksara” 


“Purusa”. Both this Prakrti and thi 
combination of both this Universe Cc 


0 a5 
earlier is usually referred ! 
S Purus inni a 
pa are beginningless (“anadi”") ; throug 


’ . at 
oMprising causes and effects (karya-karana) has P° 
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od. The “Uttama-Purusa” 


creat S called Paramatman; Prakrti is designated as “ 


os ay ksetra” , 
pyrusa as “ksetrajfia’. eC ue ang 
on this matter Sri Bhagavan says - 

prakrtm purusarh caiva viddhyanadi ubhavapi, 

vikaramsca gunamscaiva viddhi prakrtisambhavan. (19) 
karyakarana kartrtve hetuh prakrtirucyate, 
purusah sukhaduhkhanam. bhoktrtve heturucyate. (20) 
purusah prakrtistho hi bhumkte prakrtijan gunan, 
Karanam gunasango’sya sadasad yonijanmasu. (21) 
upadrastanumanta ca bharta bhokta mahesvarah, 
paramatmeti capyukto dehe’smin purusah parah (22) 
yavat sarnjayate kimeit sattvamsthavarajangamam, 
ksetraksetrjfa sarhyogattadviddhi bharatarsabhah. (26) | 
samam sarvesu bhutesu tisthantarh paramesvaram, | 

; asyati. (27) 


te F faa ; h pasyati sa p 
vinagyatsvavinasyantam yan P iCrapter : 13) 


Know, further, that all 


(beginningless). 
of sattva, 


ns as well as all operations 
ffect and active 


~ Know both Prakrti and Purusa to be “anda! 
sae -orga 
Vikaras (evolutes) like the body and ine sen ws he matter of cause, e 
‘jas and tamas to have originated from Prakrti. In 
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agency know Prakrti alone to be the cause while, in the matter of experiencing joys and 


ins it is the Purusa who is said to be the cause. Inhering jn 


the gunas born of Prakrti. It is this association with the gunas 


sorrows, pleasures and pa 


Prakrti Purusa experiences 
that is the cause of His repeated births in superior and inferior forms of existence. But the 


Uttama Purusa, though dwelling in bodies, is only a (detached) Spectator; He is Gracious 
(giver of favours), Controller, Nourisher, Bestower of enjoyments and Omnipotent; it is this 
Uttama- Purusa who is known as “Paramatman’. 

O best of the Bharatas! Whatever beings, moving or stationary, generated— know them 
all to originate from the union of the ksetra and the ksetrajfia. Paramesvara, on the other 
hand is present equally in all beings and even after the destruction of all beings, rermains 
everlastingly imperishable and unchangeable ; he who knows Him thus, knows the whole 
Truth. 

This Prakrti which has been called “Ksetra” exists, undergoing various transformations and 
assuming various forms. Regarding this Sri Bhagavan says : 


mahabhutanyahamkaro buddhiravyaktameva ca 


indriyani daSaikamca pafica cendriyagocarah. (9) 
etat ksetrarhn samasena savikaramudahrtam (6) 
(Chapter-19) 


— The five gross elements (earth, water, fire, air and the void), Ahamkara, Buddh! 


(Mahat), Avyakta (Prakrti), the ten sense-organs and the mind (Manas) and the five subtle 


elements — in all these forms « 
the “Ksetra” ; ; oe ‘afl 
described.52 eelra”_and its transformations (vikara) are prielly 


62 
As a consegence of ksetraif 
setrajAa Purus i : W, 
the body, ide >a being combined with the ksetra desire, rancour, JOY: sae 


ntification with the 
body as the Self and calm-endurance are produced; these too have i 
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The “avyakta” that has been mentioned here— that is Prakrti. It is on account of this 
avyakta undergoing transformations, beginning from Buddhi (Mahat-tattva) and ending in 
“Ksiti” (earth) — all this Cosmic Creation is manifested, then dissolved, and manifested 
again; thus the cosmic processes are being manifested over and over again. But as the 
source (Ground) of even this unmanifest Prakrti that is the cause of this universe 
characterized by origination and final destruction, the Supreme Unmanifest, eternal 
Brahman remains as perennially immovable and imperturbable. About this, Sri Bhagavan 


says : 


Sahasrayugaparyantamaharyadbrahmano viduh, 

ratrim yugasahasrantam te’horatravido janah. (17) 
avyaktadvyaktayah sarvah prabhavantyaharagame, 

ratryagame prallyante tatraivavyakta samjnake. (18) 
bhaitagramah sa evayarh bhitva bhitva praliyate, 
ratryagame’vasah partha prabhavatyaharagame. (19) 
parastasmattu bhavo’nyo’vyaktyo’vyaktat sanatanah 


yah sa sarvesu bhiitesu nasyatsu na vinasyati. 


avyakto ksara ityuktastamahuh paramam gatim, 
na nivartante taddhama paramam mama. (21) 


parah partha bhaktya labhyastvananyaya 


yam prapya 
purusah sa 


of Prakrti in the Sloka (6). Nevertheless, these are not 


Mentioned here particularly as constituent elements , 
he ksetra “bhoga” (enjoyment and suffering) as the 


Separate tatty sa associated with t 
sean wees cluded in ksetra ; this will be 


Consequence of “avidya” (Ignorance) is generated ; that too Sri Bhagavan has in 
Specifically dealt with in discussing Sarhkhya and Yoga-sulras: 
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yasyantahsthani bhitani yena sarvamidam tatam. (22) 
[Chapter- 8) 


— The period of one thousand “yugas” constitutes one “day” of Brahma and the same . 


period of time (one thousand yugas) constitutes His one “night’— those who know this are 
the real knowers of ahoratra (day and night of Brahma). At the advent the “day” of 
Brahma, from this avyakta (as the Cause) all (moving and immobile) beings appear and at 
the advent of His night, in that very Prakrti called “avyakta”, all things dissolve. O, Partha! 
all these manifest moving and immobile beings, assuming births again and again, dissolve 
at the advent of night (Brahma’s), and, again, at the dawn of day (Brahma’s) reappear 
inerty (without any will of their own, passively). There exists however, another eternal 
“avyakta” which is superior to this “avyakta” (as its ultimate Source or Ground) Primal 
Cause of the entire cosmos which, even after the entire cosmos is dissolved, does not 
perish. He is “avyakta", “aksara” (remaining everlastingly the same); it is He who is 
described as the supreme consummation of All (He is, in other words, the ultimate Source 
and Ground of the whole Universe and all living beings.) On attaining Him no one has to 
return again (to this world). This is my My Supreme Abode (in which | remain in true 
Essence). O, Partha! He in whom, all jivas have their being, who remains pervading the 
enliré cosmos,— it is through single-minded “bhakti” 
Purusa. 


that one can attain this Supreme 


The two Purusas whom Sri Bhagavan characterizes at first as integral portions of the 
“Purusotama’” named ksara and aksara, He designates again as “ 


Prakrti” which too is an 
integral part of Him, as in the following slokas - 


bhumirapo'nalo vayuh kham mano buddhireva ca, 
aharmkara itiyarhn me bhinna Prakrtirastadha. (4) 


apareyamitastvanyarm prakrtim viddhi me param 


aed 


TWABRREaE - 
jivabhutam mahabaho yayedar dharyate jagat. 


— . —. ‘é ? 
etadyonini bhitani Sarvanityupadharaya " 
ahan | 

m krtsnasya jagatah prabhavah pralayastatha (6) 
mattah Pparataramnanyat kirncidasti dhanarhjaya 
may! Sarvamidam protarn sitre manigana iva. (7) 

—_ [Chapter :7] 


tejas”, “marut” and “vyoman” (akaga), “manas’”, “buddhi” and aharnkara’— 


these are the eight fold Prakrti of Mine.83 O, mighty-armed! this eight-fold Prakrti however 


is called “apara” (inferior); | have another Prakrti superior to it in the form of the “Jiva” ; try 


ma “Ksiti”, “ap 


to know Her. {t is through the combination of these two Prakrtis belonging to Me that all 
these objects and being (you should know) have been manifested. Hence, it is | who Am 


the place of origin and dissolution of the entire cosmos. O, Dhanarnjaya! There is no one 


superior to Me; This entire cosmos is grounded in Me, like jewels strewn on a piece of 


thread. [4, 5, 6, 7] | 
Nevertheless, that Divine, Uttama Purusa, even after creating this wonderful Universe 
constituted by Prakrti and Purusa remains as their ultimate Ground and in His essential 
~ nature beyond them all, Sri Bhagavan has described in the following Slokas : 

ye caiva sattvika bhava rajasastamasasca ye, 

matta eveti tan viddhi na tvaham tesu te mayl. (12) 
yairbhavairebhin sarvamidam jagat, 


triphirgunama 
anati mamebhyah paramavyayam. (13) 


mohitam nabhij 


a 


“indriya” “manas” , hence these (sense- 
. Here the ten sense-organs have been included In the “indriya called “m 
n < 
: manifest (avyakta) 
organs) have not been indicated separately. The un es 
e subtle elements like 
not been mentioned separately. 


Prakrti is invisible by nature ; so, she 
und, touch and so on have been 
has not been mentioned separately, and the fiv 
q av 
iNcluded in the fire gross elements (mahabhatas). So they 
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daivt hyesa gunamayi mama maya duratyaya, 
mameva ye prapadyante mayametam taranti te. (14) 
[Chap : (ap 


— All sattvika, rajasika and tamasika states that exist— know them all to have originateg 
from Me ; all these (states) have Me as their support and have their being in Me alone : 
yet, in my Essence | exist transcending all these. By these three states constituted by the 
gunas this entire Universe remains deluded; hence, nobody is aware of My etema| 
Essence that transcends them. This Maya of Mine which is constituted of three gunas is 
extremely powerful; to surmount it is exceedingly difficult : only those who take refuge in 
Me are able to reach beyond this Maya of Mine. 

That the omniscience of God, by virtue of which, notwitstanding His being the eternal 
spectator of the gunas, He is not bound by them is explained in the last part of the third 
“Prakarana’” of this Chapter. In the Bhagavadgita too Sri Bhagavan has stated this clearly; 
as for instance in the following loka : . 

vedaham samatitani vartamanani Carjuna, 


bhavisyani ca bhitani mantu veda na kagcana. (26)[Chap: 7]. 


— O, Arjuna! | am fully aware of all objects and beings manifested in the past, manifest In 


the present and to be manifested in the future; but no one knows Me (26) 


Cle 


bey 


4) 


— Or, perhaps, O, Arjuna! is there any need for you to know all My vibhitis 
extensively and separately? Suffice it for you to know that | remain holding this 


boundless cosmos by only one portion of Myself. This entire Universe is only one 
part of My total Being. 


(D) Santi-Parvan 


A Dialogue between Brahma and Rudra. 


It becomes quite clear after discussing the Dialogue between Vasistha, Yajhavalkya and 
Janaka in the Santi-Parvan of the Mahabharata and the Dialogue between Sri Krsna and 
Arjuna in Bhisma-Parvan which is known as Srimad Bhagavadgita that this Universe which 
is constituted by the twenty-five tattvas which comprise the viewer (drk) as well as the 
viewed (drsya) is included integrally in Parabrahman and is one with It; this is His saguna 
state, manifested separately; beyond all this and as the ultimate Source (Ground) of it He 
exists in His true Essence in the nirguna state. Saguna and “nirguna’— both these states 
contribute to His fullness. 

Towards the end of Santi-Parvan, in Chapters 350 and 351, Sri Bhagavan Vedavyasa, 
had again revealed, through his own disciple Vaisampayana the nature of pure “bhakti’ 


and “jana” along with the nature of Parabrahman both as saguna and nirguna very 


. patentee 
Clearly in the dialogue between Brahma and Rudra ; therefore, this too 's being cite 


below, 
Chapter-350 
Janamejaya Said : 


a tu, 
bahavah purusa brahmannutaho eka eva 
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kohyatra purusah Sresthah ka va yonirihocyate. (1) 


O, Brahman! ts the Purusa one or many? Who is the best (supreme) Purusa? What, for 


Ariat woh (1) 
that matter, is “yoni”? 


VaiSampayana said : 

bahavah purusa loke samkhyayogavicarane, 

naitadicchanti purusamekam kurukulodvaha. (2) 
--- O. The Lord of the Kuru family! in Samkhya and Yoga discourses and in the world 7p 
general. many Purusas are mentioned: those who hold their discourses in that manner do 
not acknowledge the unity of the Purusa. (2) 

bahtinam purusanaiica yathaika yonirucyate, 

tatha tam purusarh vigvarh vyakhyasyami gunadhikam. (3) | 

namaskrtva ca gurave vyasaya viditatmane, 

tapoyuktaya dantaya vandyaya paramarsaye. (4) 

idam purusasiktam hi Sarvavedesu parthiva, 

lam satyarnca vikhyatamrsisirhhena cintitam. (9) 


— Just as the one Purusa becomes the origin of m ; 


One Purusa as (manifested in) the cosmic Form is Superior to all other purusas, | am going : 
lO expound it after saluting my Gurudeva the great rsj Vedavyasa who knows the Atman 
who 18 accomplished in ascetic austerities, with full mastery over the senses aN 
esteemed by all O, Great King! this Purusa-stikta is in all the Vedas, the Truth, the 9/4 
Truth and Particularly famous: it has been thoroughly ascertained by that greatest anise 

re 

(34.5) Ca 
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utsargenapavadena rsibhih kapiladibhih 
adhyatma cintamasritya Sastranyuktani bharata. (6) 


— O, the son of the Bharatas! rsis like Kapila, meditating on the Atman indwelling the 


worid hav composed the Sastras according to rules governing the universal ard the 
particuiars (samanya and visesa). (6) 


samasatastu yad vyasah purusaikatvamuktavan, 


tat te’harn sampravaksyami prasadadamitaujasah. (7) 


— Tne unity of the Purusa that Vyasa has affirmed by synthesizing all these, | am going to 
expound fully to you through the grace of that immeasurably powerful sage. (7) 


atrapyudaharantimamitihasam puratanam, 
brahmana sa samvadam tryambakasya visampate. (8) 
d that recounts the 


— O, great king! on this subject the old men relate an ancient legen 


st ; : 

following dialogue between the three-eyed Siva and Brahma. (8) 
ksirodasya samudrasya madhye hataka-saprabhah, 

: avaro nrpa. (9) 


vaijayanta itl khyatah parvatapr 


there stands a mighty mountain 


ie es “Ksiroda , 
2, king! in the midst of the ocean called “Ks 8 


“alled Vaijayanta, resplendent as gold. 
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: 
7 


tatradhyatmagatim deva ekaki pravicintayan, 


vai ajasadanannityam vaijayantam nisevate. (10) 
- Piajapat' (Brahma) coming from His celestial abode everyday stays there alone 
reflecting deeply on spiritual matters. 


(10) 


atha tatrasatastasya caturvaktrasya dhimatah, 
lalataprabhavah putrah Siva 4gad yadrcchaya. (11) 


— One day. when the wise, four-faced Brahma remained seated there (in yogasana), 
suudenly His son Siva, who had originated from His forehead appeared there by chance. 


akasena mahayogi pura trinayanah_ prabhuh, 


tatah khannipapatasu dharanidhara-mirdhani. (12) 


— In that ancient time, Lord Trilocana (Siva), the mahayogin, swiftly descended from the 
sky and alighted on the summit of that mountain. (12) 


agratascabhavat prito bavande.capi padayoh, 


tam padayornipatitam drstva savyena panina. as) 


Ulliapayaihasa taua Piabhurekan prajapatih, 


uvaca Cainam bhagavamscirasyagatamatmajam. 
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) 


_ Pleased at heart He approached the four-faced Brahma 
| | | : and 
saluted Him. Seeing Him (Siva) prostrate at His feet Prajapati 
pati, 


alone, raised Him by His left hand and addressing His h 
son who c 


prostrating at His feet 
who was seated there. 
ame to Him after a long 


time, said. 
(13, 14) 
Brahma Said : 
Svagatamte mahavaho distya prapto’si me’ntikam, 
kaccitte kusalarm putra svadhyayatapasoh sada. (15) 


— O, Mighty-armed! You are welcome. It is through good Juck that | see you ; are your 


study of the Vedas and tapasya (ascetic austereties) going on well? (15) 
nityamugratapastvam hi tatah prcchami te punah. (16) 


usterities; that is why | am asking you this repeatedly. 


— You consiantly practise severe a 
(16) 


Rudra (Siva) said : 
avan svadhyayatapasormama, 


tvatprasadena bhag 
aiva sarvasya jagatastvatha. 


: (17) 

kusalrn cavyayam C 

: 3 edas) 

. dhyaya (study of the V 
= + ig all well with My sva 

QO, Bhagavan! through your Grace it Is eworld = (17) 


and with the state of the whol 


and lapasya (ascetic austeteritics) 


ira aya, 
ciradrsto hi bhagavan vairajasadane ™ y 
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tato‘harn parvatam praptastvimam tvatpadasevitam. 


(18) 


— O, Bhagavan! It is long since | saw you in your celestial abode; this is the first time 


since then that | see you again upon this mountain hallowed by your feet. (18) 


kautuhalam capi hi me ekantagamanena te, 
naitat karanamalpam hi bhavisyati pitamaha. (19) 
— However, | feel great curiosity as to the cause of your retiring to such a solitary place. 


O, Grandfaiher of all the worlds! The cause, it seems to me, cannot be a trivial one. (19) 


kinnu tat sadanarn Srestharn ksutpipasavivarjitam, i 
surasurairadhyusitamrsibhi$camitaprabhaih. (20) 


gandharvairapsorobhisca Satatam sannisevitam, 


ulsrjyemamgirivaramekaki praptavanasi. (21) 


— leaving that celestial abode of yours which is the highest, free from hunger and thirst 
inhabited by Gods, Demons, Gandharvas and A 


is great 
psaras, why have come to this 9! 
mountain alone? 


(20,21) . 


Brahma Said : 
Vaijayanto Qirivarah satatarh sevyate maya, 


a (22) 
atraikagrena manasa Purusascintyate virat. 
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pl 


_ | come to this great mo ; 
| , untain everyday : here, | reflect . Pee 
pervading) Purusa with a concentrated ming. n the “virat’ (vast, all- 
(22) 


Rudra (Siva) said -- 
bah a i 
, avah purusa brahmarmstvaya srstah svayambhuva 
srjyante capare brahman sa Caikah puruso virat. 


kohyasau cintyate brahmamstvayaikah purusottamah, 
etanme samSayam brihi mahat kautihalarm hi me. (24) 


— O. Brahman! You are svayambhu! (self-born); it is you who has created many 
purusas and many others are being created; but, that One, all-pervading (Virat) 
Purusa that you too are reflecting on— who is that “Purusottama”? Doubts have arisen in 


my mind regarding this; | feel great curiosity to know this. (23, 24) 


Brahma said : 


panavan ourusan putra tvaya ye samudahrtah, 


evametadatikrantam drastavyam naivamityapi. (25) 


i I ] I i i : e is 


Not seen by anybody. 


pravaksyam! ekasya purusasya te, 


aika yonirucyate. (26) 


adharantu 


bahtnam purusanam sa yath 
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— Just as the Source of the many purusas mentioned by you Is one Purusa, so the 


Purusa | meditate on is the Source of even that Purusa. (26) 


tatha tarh purusarh visvam paramam sumahattamam, 


nirgunam nirgunibhitva pravisanti sanatanam. (27) 


— Just as many purusas spring from one Purusa so, the Purusa | have mentioned is 
cosmic in Form, Supreme and greater than the Great; that perennial Purusa is beyond the 


gunas; all other purusas after attaining the nirguna state merge in Him. (27) 


Chapter-351 
Brahma said : 
Srnu putra yatha hyesa purusah sasvato’vyayah, 


aksayascaprameyasca sarvagasca nirucyate. (1) 


— O, my son! | am telling you about the nature of that Eternal ( 
abiding), Avyaya (without any transformation) 
speech and mind) and Omnipnesent: listen. 


without beginning and end, 
, Aksaya (imperishable), Aprameya (beyond 
(1) 


na Sa Sakyastvaya drastum mayanyairvapi sattama, 


. Sagunainirgunairvig$vo jnanadsryo hyasau smrtah. (2) 


, | or any other person, learned or ignorant is 
not able to see Him. He is All: He is describ 


ed (by the sages) as attainable only by PUe 
knowledge. 


(2) 
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mo 


"ep 


aSarirah Sariresu sarvesu nivasatyasau 
vasannapi Sariresu na sa lipyati karmabhih. 
— Though without a body Hi . 
| ody Himself, He dwells in all bodies; but though dwelling in bodies 
He is not involved in bodily activities. (3) 


mamantaratma tava ca ye canye dehasamjnitah, 
Sarvesam saksibhito’sau na grahyah kenacit kvacit. (4) 
— He is my Soul, He is the soul (Antaratman) of you and all other embodied beings ; He is 


ihe witness of all beings, and sees everything ; but no one is ever able to see Him. (4) 


visvamirdha visvabhujo visvapadaksinasikah, 
ekascarati ksetresu svairacari yathasukham. (5) 


s, all eyes and noses; though He is one. He 


__ He nas all heads as His, all arms and leg 
(5) 


moves about in many ksetras (fields) as He wills. 


subhasubham, 


ajfia ucyate. 


ksetrani hi gariranl bijarh capt 
tani vetti sa yogatma tatah ksetr (6) 


| these 
~ being connected with bodies and the seeds of good and evil, He knows a 


hence, He is called Ksetrajna. 
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nagatiranagatistasya jneya bhitesu kenacit, 


samkhyena vidhina caiva yogena Ca yathakramam. (7) 


— No one can know, through the laws of Samkhya and Yoga, His comings ang Goingg 


within this world of beings and objects. (7) 


cintayami gatim casya na gatim vedmi cottaram, 


yathajnanam tu vaksyami purusam_ tu sanatanam. (8) 


— It ts about the status (nature) of Him that | meditate: but even | have not been able fully 
to know His Supreme status. | shall tell you however as far as | have been able to know 


about that eternal Purusa. (8) 


tasyaikatvam mahattvam ca sa caikah purusah smrtah, 
mahapurusaSabdam sa vibhartyeka sanatana. (9) 


— That Purusa is One (non-dual-advaita) and Great: the Sruti itself has characterized Him 


as Advaita - He is denoted by the term “Mahapurusa” ; He is eternal and, though He 's 
One, He is holding (sustasining) the cosmos. (9) 


eko hutaso bahudha Samiddhate, 
ekah suryastapaso yonireka. 
eko vayurbahudha vati loke, 


Mahodadhiscambhasam yonirekan. 


PuruSascaiko MGuno visvarupa- 
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Qs 


ully 


stam nirgunam purusarh cavisanti. (10) 


= Just as the one Fire is manifested in many forms, the one Sun is the sole origin of all 
kinds of heat, the one “Vayu” (air) blows in many forms and the sea is the only source of 
all waters ; so, the Purusa too is one and devoid of all gunas (nirguna) and yet has 


assumed the entire Cosmic Form ; and at the 6nd; all beings and objects merge in that 
“nirguna” Purusa. (10) 


hitva gunamayam sarvam karma hitva Subhasubham, 


ubhe satyanrte tyaktva evarh bhavati nirgunah. (11) 


— Renouncing everything that is constituted of gunas, abandoning all karmas, good or 
evil, after rejecting both the true and the false (That is, by conceiving that all things in this 
world are no other than Brahman) — it is thus that the jiva attains the “nirguna’ state. 
| (11) 
acintyam capi tam jhatva bhavasuksmam catustayam, 


vicared yo’samunnaddhah sa gacchet purusam subham. (12) 


— That superior spiritually elevated person lives on after knowing that inconceivable 


Purusa and His four subtle status (visva, taijasa, prajfia, turlya), attains that Supreme 


(12) 
Purusa. 


evam hi paramatmanam kecidicchanti panditah, 
ifianaci a 13 
ekatmanam tathatmanamapare jfanacintakah (13) 


is sa f meditation 
— Some sages (those who follow the path of Bhakti), adopting this sadhana of m 


id ij nd also aS beyond them 
an Brahman in these four states like vigva, tayasa and so on a 
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(hat ig both as sarguna and nirguna), attain the Paramatman, while, other followers of the 


path of knowledge (jAanayogins) attain Him through meditating on the identity of the 


(13 
yivatman with Brahman. (13) 


tatra yah paramatma hi sa nityam nirgunah Smiter: 

sa hi narayano jheyah sarvatma puruso hi sah. (14) 
— Among them, the Paramatman is eternally “devoid of attributes” (nirguna): know Him to 
be the Atman of all, as “Narayana.” (14) 
na lipyate phalai$capi padmapatramivambhasa, 
karmatma tvaparo yo’sau moksabandhaih sa yujyate. (15) 


~- Just as water never adheres to lotus leaves so, He is not affected by the fruits of 

actions: The other, on the other hand, who is jiva becomes entangled in karma ; hence, he 

'§ subject to the states of release (moksa) and bondage (bandha). (15) 
Sa saptadasakenapi rasina yujyate casah, 


evam bahuvidhah proktah purusaste yathakramam. (16) 


om ints latter state He becomes combined with the seventeen “rasis” (that is with the 
subtle body which is constituted by the eleven Sense-organs, including “manas’, the five 
subtle elements and “Ahamkara”). Thus | have explained to you how the Purusa assumes 


diverse forms (states). (16) 


yattat krtsnamlokatantrasya dhama 
vedyam param bodhaniyah sa boddha; 
manta mantavyam prasita prasaniyam 


ghrata ghreyam sparsita Sparsaniyam. my 
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—— He, who is 
me a RN ° 7 ii - . is ip supreme Object of Knowledge ; He 
Hide ena . ie i thinker om ne same time, the object 
Sa Ene NO ea eu a it is He who smells and at 
5 gain, is both the percipient of tactual sensation and 
the tangible object. (17) 
drasta drastavyam Sravita Sravaniyam 
jnata jAeyam sagunam nirgunamca, 
yadvai proktam tata samyak pradhanam 
nityam caitacchasvatam cavyayamca.. (18) 
_— He is the viewer as well as the object viewed; He is the hearer and also what is heard ; 
He is the knower and at the same time the object to be known: He is “Saguna’ and yet 
“nirguna”; that which is known as “Pradhana” (avyakta) and eternal is one with this 


perennial, changeless Paramatman. (18) 


yadvai sute dhaturadyam vidhanam 
tadvai viprah pravadante’niruddham, 
yadvai loke vaidikam karma sadhu, 
agiryuktamtaddhi tasyaiva bhavyam. 


primal creation Hiranyagarbh 


(19) 


— nd Aniruddha 
— He who is the cosmic creators qa — Hea 
manas declare aS one; whatever 


(the Divine as Cosmic Form) the brah | His work 
and Vedic karma is perforneed in the world— you should look upon this as : ; 


propitious, virtuous 


devah sarve munayah sadhusanta- 
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starn pragvamse yajnabhagam bhajante, 
aharn brahma adya igah prajanam, 
tasmajjatastvamca mattah prasGtah. 


(20) 


_ all the gods, the sages, the saints and the serene holy men adore Him by first offering 
Him sacrificial oblations; |, who am the primal Lord of all created beings have sprung from 


Him ; while you, Rudra (Siva), have emanated from Me. (20) 


matto jagajjangamarsthavararn ca 


sarve vedah sarahasya hi putra. (21) 


— O, my son! from Me, this world comprising all moving and stationary beings and all the 
Vedas with their esoteric messages have been produced. (21) 


casturbibhaktah purusah sa kridati yathecchati 


evamsa bhagavan svena jhanena pratibodhitah. (22) 


one 


—~ Tt ai 
lal Supreme Person dividing Himself thus in fours 
(22) 


aspects plays at His will. If 


thus k a 
NOwWS that Divine as his very self, He becomes known 


ett itan 
atte kathitarh putra yathavadanuprcchatah, 


Samkhyaina 5 - 
yajnane tatha yoge yathavadanuvarnitam. | 


Visva. Tai. 
"8: Tallasa, Praja Turiya ( 


Anir 
vodha, Pradyumma, Sam karsana and Vasudeva) 
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ne 


— O, my son! th 
y at which you had asked about | have told you in an exact manner, as it 


has been set forth in San 
rth in Samkhya Philosophy and Bhaktisastra (scriptures inculcating Bhakti). 


(23) 


Conclusion 
ihus the “nirgunatva” and “sagunatva” of Brahman have been affirmed in Sruti, Smrti and 
all other Sastras. As nirguna Brahman is wholly non-dual (Purnadvaita), the entire 
Universe, comprising moving as well as non-moving objects is established in His Essence 
; in that state, no gunas or jivas exist. as separate manifestations, all these are 
incorporated in The Being of Brahman; in that state there is no manifestation of any 
Power, be it “drk” (viewer) or “drSya” (viewed) ; since, comprising within Himself the entire 
cosmos Brahman alone exists; who will, then be the “viewer” and who the “viewed”? 
Nevertheless, this Brahman, again, contemplates Himself in infinitely multiple forms, 
separately. This is what can be described as His omnipotence (the saguna state). At the 
first stage of this saguna state the drk-Sakti appears as a predisposition towards 
contemplation of separate particulars. This drk-Sakti is called “Purusa’. This predisposition 
towards manifestation in infinite olurality that exists in Him— this is the seed of the 
manifested cosmos called “Prakrti’. When this “Prakrti” (predisposition) is regarded as 
‘Pradhana” (chief, principal) the drk-Sakti is seen only as a concommitant of it, Prakrti Is 
designated as “Pradhana’; when, on the other hand, the drk-sakti is regarded as the main 
thing (Pradhana) and this predisposition (towards Creation) is seen as only an intrinsic 
usa who is designated as “saguna” 
position (towards Creation) does not 


d as “eternally free" (nitya-mukta) 


element in it, it is called “Purusa’. It is this Pur 
Brahman”. Referring to that state in which this prerdis 
exist, He is characterized as only “nirguna Brahman” an 


and so on. 
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From this Purusa, combined with prakrti the world that is constituted of gunas, appears 


- hence, in every part of this world, “drk-Sakti” (Purusa) is inherent as a whole and also as 


separate and particular. That in every part the Purusa is inherent as an indivi die 


(particular) is easily comprehensible. It is because of this inherence of Jiva- akti in the 


bodies of all living creatures we see everyone of them as “Jiva”. That the Jiva-Sakti, 


however, is also present as a whole, inherent in the world is not so easily understandable. 
Therefore at the cost of repetition | shall try to glorify this (point) with the help of illustration 
cited in the previous Quarter. | for instance, am an embodied Jiva ; pervading all the parts 
of this body | exist as its knower (percipient), identifying myself mentally with it. A little 
examination would however reveal that this body of mine has been constituted by the 
combined bodies of innumerable tiny jivas; every drop of semen, of blood, every tiny 
particle of flesh, bone and marrow exist as conglomerates of innumerable cellular 
organisms; this has been described in the previous Quarter. An examination of the matter 
reveals that these minute living organisms (jivas) remain conscious through my 
consciousness, alive through my life and my death brings about the death of all of them. 
Just as the Jiva consciousness inheres as a totality in the body as a whole is a perso" 
(Purusa) like “I” (for instance) ; on the other hand, in every part of this body also JV 
weneclousiiess IS present Separately; for this reason, every tiny fragment of this body to? 


is a et; - 
Separate and distinct jiva. Again, in the tiny bodies of these minute jivas there exis 


innumerable jivas 
© Jivas that are even smaller ; we are able now to know this matter to oT 


extent thr 
ough the microscope. In the Same manner, this earth peopled by many human 


faces, animals. bj oS 
, birds, insects and flies, and plants is a vast Jiva. For the tiny organis™ 


living in my b . hi, 
7 blood stream as their habitat, my body is a huge material object like ne ot 


Similarly, in comparison with th | ve 


| 
like ourselves - hen © earth, the terrestrial surface is the habitat of sma 
Ce, we feel 


t nevertnele® 


the earth as a (unconscious) material objec 
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n : ; 
on account of the inherence of the Jiva- Sakti in it , the earth too is a vast Jiva. Thus, 


again, the earth in its turn, exists as a tiny fragment of the solar system comprising various 
planets and other planatory bodies. The Purusa indwelling the entire solar sphere (Sirya- 
mandala) comprising all heavenly bodies, we usually characterize as the “Virat Purusa”. In 
like manner, again, this “Virat" too is a part of the vaster “Virat” called “Sigumara” which 
comprises the steller sphere which includes the star Dhruva (Polestar). Through an 
examination of this kind, the two states, the “whole” and its part as a particular individual 
are rendered intelligible. In comparison with a particular individual jiva existing at a 
particular stage of being, the jiva indwelling the totality of such individual jivas is conceived 
as God (I$vara). Through an examination of this kind (from the point of view of common 
sense) in Successive upper stages the jiva too receives the appellation of “Isvara’”. 

Thus, though saguna Brahman is one, drk-Sakti being immanent in every part 
constituted by wholes made up of diverse composites of gunas, I$vara, is infinite as the 
Totality of Existence while the jiva too is infinite in number according to diversity of jivas. 
ine iiberation of the jiva is achieved only when the realization of oneness with 
Parabrahman occurs. The knowledge of the separateness of the things around him that 
the va has is incomplete knowledge; tt is therefore, an error or delusion; with the rise of 
the knowledge of the non-dualism of all existence (Advaita-jnana) the jagat constituted of 
as Brahman. This is the real essence of Samkaracarya’s 
g a rope in a dark 


gunas is seen (experienced) 
example of mistaking a rope for a snake in a dark place. From Seein 
ression that it is a snake; but when the nature of the object 


piace arises the erroneous imp 
e is dissipated and the 


ak 

seen is revealed by light this error of thinking a rope to be a sn - 
e occurs. In an anlogous manner, in the incomp 

é y existing: but when the 


) are felt to be one 


Perception of its true nature of ro 
ects appear to be separatel 


knowledge caused by darkness Obj 
f (objects and beings 


ght of non-dualistic knowledge dawns all these 
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not as separately existing disparate entities. The object seni 


with Brahman and that is the error ; 
for a snake— OF ; 88 SOON ag ig 


gether false, mistaking it 


ss is not alto to di 
darkne aled this error 's dispelled. In the same way, the Visible 


real character as a snake IS reve 


uSsOry | what is actually err | 
stinct from Brahman, at the rise of non-duatistic 


fie not ll oneous is the notion that it is in its true nature a, 
world is not! 


entity that subsists as separate and di 3 
s dispelled; the Brahman-nature of the visible wor 


knowledge this incomplete knowledge | | 
d by SriSarnkaracarya becomes significant. Itig 


is then fully known. Thus the example cite 
with the help of this very example that Sri Bhagavan Kapiladeva, in one of his Sarnkhya- 


siitras has explained the nature of liberation (mukti). Indeed, Sarnkaracarya’s statement 
that neither the Brahman-nature of “Maya” nor Her difference from Brahman-nature is 
explicable by the discursive intellect between this view of his and the notion of the dual 
status of Brahman that has been established here, the distinction is indeed very subtle 
and insignificant ; this has been pointed out before ; there is not much harm therefore in 
ignoring this. Even Sarnkara Svami has admited in the daily conduct of life in society, the 
prevailing sense of the plurality of jivas and the reality of the created world. Jhana-yoga 
which consists in conceiving the jiva and Brahman as one (non-different) 1s the real 
pen semen (of mena. “Rejecting the — 
other hand, the view that ee aie = eas ae ee ee eee a is 
distinct from it— ascertaining this fe a ais iki saan ee the 
gunas, all pervasive and Atman as e = he ioscan: aes wee is 0 
ssence’— between these two views ther? 


real difference. | | 
n both these (Spiritual) processes the true essence of the reaching 


consists in conceiving 7 
-EIVING jlva-elem not 


fa - ~ ould, 
ter ; hence, Samkara Svaml sn 
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a matter of fact, 
be looked 
written by Maharsi Vedav upon as a follower the Sarkhya 
as wa . 
this will be specifically d yasa Is really meant for the yogins who f a ee 
: O 
(Jhana-marga) and iy emonstrated later on. Nevertheless, b : low the path of Bhakti, 
e pat ac , both the 
path of Bhakti (bhakti-marga) lead to moks : sale ieies 
5a; so far as the ultimate 


result is conce 
rned, there is 
no difference at all. There is a difference i 
in methods only at. 


the stage of sa 
adhana. This i P 
os : the reason why Sri Bhagavan says in Chapter V | 
samkh = rV in the Gita : 
yayogau® prthagbala pravadanti na panditah ae 


ekamapyasthi 
pyasthitah samyagubhayorvindate phalam. (4) 


yat san ai 50 
mkhyaih prapyate sthanam tad yogairapi gamyate 


ekam san i 
rnkhyarnca yogarnca yah pasyati sa pasyati. (5) 


— Men who are ign 
or 
nevertheless, the . ant as a mere boy describe “Sarhkhya” and “Yoga” as different 
ise never do so ; for, if one full : 
the fruits of both. y adopts any one of these two, one gets 
) _ (4) 


— The " 
- goal that one finally attains ‘cokes by taking to the salty of knowledge of the 
5 , 
mkhya (Philosophy), !s attained also through “Yoga”; he who can know Samkhya Jnana 


and Yoga as one and the same— his view is the true one. (5) 


eee ce see a A poi mee pcgegstaeseee ae 


od in the sense of pure “Karmayoga" which consists in the 


55 

Here the term “Yoga” has to be understo 
which is included in Bhakti-yoga. in the same 
ah” (He who perform all acti 


clearly indicated by the term 


Offer; 
ng of all karma to Brahman— Chapter V, sloka 40, the 
ons, offering them 


ms ment— “Brahmanyadhaya karmani sangamtyaktva karotl y 
: rahman, without attachment) — this is the kind ° ‘Bhakti-yoga” Which has been 
yoga” in gloka 4. 
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Here ends the 4th Quarter of the 2nd Chapter entitled “the Pramanas (evidences) of 
Brahmavidya’. 


Here ends the Second Chapter entitled “Vaidika Brahmavidya’, 
Om Tat Sat 


Chapter—lI 
| Quarter 
Determination of a person’s 
capacity for and competence in (adhikara) 
a particular Darsana (Philosophy). 

Brahmavidya has been set forth with evidences from the Sastras. In the various 
Darsanas (schools of Indian Philosophy) it is this Brahmavidya which has been 
expounded with arguments and scriptural and other evidence. Nevertheless, it has been 
Said earlier that the Acarya rsis have diversified their teachings in accordance with the 
differences in the competence of and the nature of the questions asked by the pupils 
(sisyas). As boys of tender age began, after being initiated, to live with the acarya to 
receive “vidya” (spiritual knowledge) the acaryas would first make them learn the Vedas 
and to recite and sing them ; after the Vedas were learnt by heart, they would explain to 
the pupils their meaning and in order that the latter may perform the prescribed Vedic 
rituals and sacrifices thoroughly well, the pupils would be taught finally the methods and 


modes of thought €xpounded in the “Purva-mimamsa’” Darsana. But it has already been 
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pointed out that it is not the ultimate object of the Vedas to generate an abiding devotion 
to the “Karmakanda’” of the Vedas ; the chief aim of the Vedas is to render human beings 
eager for salvation (mumuksu). Hence, the acaryas, in order to instil into their pupils this 
eagerness for moksa were particularly careful, while teaching the Vedas, to see that they 
begin to think about the true nature of the jiva and the jagat, each according to his own 
“adhikara” (capacity and competence). 

For intelligent boys at the initial stage it is the “VaiSesika” Dargana that is most suitable for 
Study. In order that in the minds of the boys, the clear conception of the nature of the 
physical world is developed, the matter has been taught in the Vaisesika Darsana in a 
very simple manner. The physical objects in this phenomenal world are infinite in number; 
by dividing them in the three categories of change, namely, dravya (substance), guna 
(quality) and karma (actions) they have been taught in their three aspects— universal 
(samanya), particular (visesa) and collective (samaveta). By learning to conceive the 
infinite number of substances in this world, the mind is enlarged. When the mind is 
enlarged, gradually, one feels a keen interest to know the true nature of these substances. 

Subsequently when the conceptual power of the mind is somewhat increased one should 
study the “Nyaya” Darsgana by Maharsi Gotama in order to acquire a thorough knowledge 
of Logic. By this (study) the intellect becomes so refined that one becomes fully capable 
then, of grasping even the most subtle matters. The main purpose of the “Gotama-sutra’” 
is to teach the nature of “pramana’” (The means of acquiring certain knowledge “prama”) 

and its various forms. Moreover, to prevent the intellect from being misled, Maharsi 

Gotama, by disclosing the nature of various fallacies, has specifically mentioned in the 

Nyaya - Dargana the methods by which they can be avoided. Besides, by establishing the 


authority of the Vedas and proclaiming the supreme excellence of moksa, the deeply 


Compassionate Maharsi, has been careful that the mind of the disciple is not driven 
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towards pernicious atheism and becomes filled with ‘are . oe for the 
attainment of moksa. Nowadays, the study of the Ecuaarians ‘ — . is an 
places. Taking up the six primary substances like ene ae i a 
been explained in the Vaigesika -Dargana at a preliminary stage of “s oo 
with the help of the exposition of the pramana in the ces e ‘ ‘ 
Nyaya” (Navya-Nyaya), which seeks to establish the Dene apes as : bite 
cause, has evolved. This is what is familiar now as the Vaisesika oe of ss cosmic 
cause” (Jagat-karana). At present, it is the study of this “Navya-Nyaya” which is prevalant 


l inating such a 
in Bengal. From ancient times, a certain class of sages had been disseminating 


= 


(Education) and 


doctrine. It is this (kind of Nyaya) that has been refuted in Vedanta Dargana as well as 
Samkhya Dargana. The Existence. a differences in the views held by the rsis not proved 
by this. _ ; 

After this, when the methods of discourse are thoroughly mastered, the Pirva- 
mimamsa Darsgana is to be studied, Reading of this Darsana makes one thoroughly 
familiar with the entire Vedic Karmakanda. In ancient times it was after finishing the study 
of this Purva-mimamsa Dargana the majority of the students would, after convocation, 
married and assume the state of the house-holder (Grhasthasrama), 

There are doubtless differences between some of the teachings of the Purva- 
mimamsa and those of the Vaisesika and the Nyaya; “Sabda” for instance, has been 
described as transitory in the Vaisesika-Dargana: in the Purva-mimamsa Darsgana on the 
other hand, it has been affirmed as eternal. 
differences of views: this will be demonstrated w 


expounded. All that one should remember at 


Nevertheless, there are in reality, no 
hen these systems of Philosophy will be 
this point is, that with the progressive 
ange (for the better) in his capacity and 
is inevitable. To explain the natural phenomena of day and night 


refinement of the. intelligence of the pupil, a ch 
competence (adhikara) 
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and so on 
the boys are told at first that heavenly bodies like the Sun are daily revolving — 


round the earth; nevertheless, with the advance in age, when their intellectual faculty Is 
deveined: they are to be taught that this explanation is erroneous and that it is the earth 
which is perpetually revolving round the Sun. Just as in this, it is wrong to imagine the 
existence of differences of opinion among the teachers so, it is wrong to suppose the 
existence of differences of views among the philosophers. These systems of Indian 
Philosophy (Darganas) will be later discussed separately and at length; hence, no 
extensive discussion on this subject is done here. 

It has been stated earlier that after the completion of the study of the “Mimamsa 
Darsana” the majority of the pupils used to return home from the “Gurugrha” (the home of 
the Guru). Many among them however also developed a capacity for imbibing an even 
higher level of study; through “Brahmacarya’ (holy living) and the study of the Vedas along 
with the afore-mentioned “Darsanas” and other sastras, the intelligence of some among 
them would become so highly refined that some, being extremely averse to the world 
(samsara) acquired the competence to pursue the study of the Samkhya Darsana and the 
spiritual path of knowledge of the Samkhya,; some others, on the other hand, being 
competent to pursue the study of Vedanta-Dargana and the acquisition of the complete 
Brahma-vidya that is set forth in the Vedanta, would resort to that sadhana (Vedantic). 
Both these types of pupils are regarded as “mumuksu”. According to their respective 
mental attitudes and temperaments the brahmavadin Acaryas would teach them (the 
pupils) the Samkhya or the Vedanta way of knowledge. The methods of teachings of 
these two Darganas are extremely different, hence, when one speaks of philosophical 
differences, one usually has in mind the difference between Sarmkhya and Vedanta. 


Hence, the difference in the competence and capacity between adherence of these two 
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Darganas and their methods of teaching will be specifically dealt with in the remaining part 
of this Quarter. 

In the 2nd Quarter of the 2nd Chapter of this book those persons who, in determining 
the “adhikara”, have been characterized as mumuksu (desirous of salvation) are really 
capable of receiving Brahmavidya. They are mainly divided into two categories - the 
“jhanamargins” (followers of the path of jAana—knowledge) and the “bhaktimarging” 
(followers of the path of bhakti—devotion). The jfianamargins have competence in 
‘jhanamarga” while the bhaktimargins are endowed with the capacity for “bhaktimarga’”, 
Those who, finding the sarhsara full of sorrows and sufferings, have become extremely 
averse to it and are characterized by an analytical intelligence and an extremely subtle 
Spiritual perception and are capable of discriminating between the “Self” and the “not- 
Self'— these are the persons who have a natural capacity and competence (adhikara) for 
‘jhana-yoga’”. Those on the other hand, whose intelligence is subtle and yet synthetic; who 
are therefore, naturally inclined to unity in diversity and who, through listening to the 
various blessed attributes of the Divine have become drawn to Him and adore Him— they 
are the persons who have a natural competence for Bhaktiyoga. Those disciples who are 
adhikarins, in the manner just described, of Jhanayoga are fit to imbibe the teachings of 
the Samkhya Philosophy. Bhagavan Kapiladeva, first taught this knowledge of the 
Samkhya to Maharsi Asuri; Maharsi Asuri, on his part taught this to his disciple acarya 
Paficasikha. The Samkhya-sitras composed by Kapila, enlarged by a continuous line of 
disciples have come to be known as “Samkhya-Pravacana sitra’. Later, ISvara Krsna 
acquiring this knowledge (of the Samkhya), by eliminating-the narrative elements and the 
Parts that deal with examinations of other views in Sarhkhya-Pravacana-sitra, and thus 
retaining only the principal sitras conveyed them tersely in the form of a “Karika’ ( 


concise statement of a philosophical view in verse) in the book entitled “Sarmkhya-Kar ka 
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als since then, it was the Sarnkhya-Karika that became increasingly prevalent while the 
original Sarnkhya-sitras became more and more scarce. It was Aniruddha Bhatta who, in 
modern times, first published these siitras with his own commentary on them. Later, the 

celebrated scholar Vijfiana-bhiksu explaining them at lenght in his own commentary | 
spread it in the society of the learned. Apart from these, there exists another extremely 
succinct text containing only 22 sitras entitled “Tattva-samasa’” ; this too is an authentic 
text of the Samkhya School of thought. At the outset, in the first 6 sUtras of the Sarnkhya- 
Pravacana-sitra”, Sri Bhagavan Kapiladeva has indicated the - subject-matter of his 


teachings and the required fitness of the recipients of this knowledge. This is how it runs : 
1) atha trividnaduhkhatyantanivrttiratyantapurusarthah. 


Here, the term “atha” denotes “adhikara”. The total cessation of the three kinds of 
distresses (duhkha) which alone constitutes moksa is the summumbonum (parama 
purusartha) of man. This is the subject of the book called “Samkhyapravacana-sutra’. 

Through the vedic rites like “yagas” and “yajfas” (ritual sacrifices) mentioned in the 
Karma-kanda of the Vedas, the final release from sorrows and sufferings cannot be 


achieved: through these, therefore, the highest good of man, “moksa’, too, is not attained; 


this will be demonstrated now : 


2) na drstat tatsiddhirnivrtterapyanuvrttidarsanat. 


Through “seen” (that is, mentioned in the Karma-kanda of the Vedas and, thus known) 


methods the ultimate cessation from *“duhkha’ (sorrows and sufferings) does not occur ; 
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for, through these methods, despite the cessation of (present) distress, such distress jg 


nevertheless seen to recur. 
3) pratyahikaksutpratikaravat tatpratikaracestanat purusarthatvam. 


It is no doubt true that through efforts made, by means of visible actions prescribed by the 
Vedas to get rid of evil and suffering too, the highest good of man (purusartha) is 
achieved; but that is (ephemeral) like the purusartha that is achieved by our daily efforts to 
satisfy hunger. 

On the other hand, it may be objected that the fruits of Vedic karmas cannot be 
comparable to our daily satisfaction of hunger; for, it has been stated that through the 
performance of vedic rites like “yaga-yajfia”, one can also attain results like the enjoyment 
of celestial felicity. Hence, there can never be a comparisan between the efforts to Satisfy 
hunger with karmas enjoined by the Vedas. Replying to this objection the Sitrakara says : 


4) sarvasambhavat ‘sambhavepyatyantasambhavat heyah pramanakusalah. 


The fruits of Vedic karmas, it is ture, are indeed like this; nevertheless, through them the 
ending of all kinds of sorrows and sufferings is not possible and ( 
celestial realms like Brahmaloka) 
from them ( 


through the attainment of 
even if it is possible there is no possibility of final release 
because even from these celestial realms as it has been stated in the sastras. 
one may have to return to this world at the exhaustion of accumulated merits — “puny” 
and return to this world always entails Suffering ; hence, it does not follow that as a result 
of the attainment of these celestial realms, evil and Suffering is ended once and for ll). 


This is why those who have certain knowledge (regarding these matters) do not recognize 
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“laukika” Wresidilea” 

: (mundane) and “vaidika” karmas as the cause of definitive cessation of evil and 
suffering (and so, renouncing these, they follow the path 6f “moksa’). In particular : 
5) utkarsadapi moksasya_ sarvotkarsa$ruteh. 


(In that same Sruti in which Karma-kanda has been included) the supreme excellence of 
mukti” (that is the superiority of moksa over all kinds of fruits mentioned in the Karma- 
kanda of the vedas) has been established; hence, on account of the superiority of moksa 


(to those fruits of vedic acts) means to achieve this must be sought after. 
6) avisesascobhayoh. 


Hence, so far as the definitive ending of evil and suffering is concerned, there is no 
essential difference between vedic karmas and mundane activities like the daily efforts to 
satisfy hunger. 

Igvarakrsnacarya combining these 6 siitras, has expressed the gist of them in the first 


““arika” of his own Samkhya karika as follows : 


duhkhatrayabhighatajjijfasa tadabhighatake hetau, 


drste sAparthacennaikantatyantato bhavat. | (1) 


All jivas are afflicated by the onslaught of the three kinds of duhkha; hence, the “jijAasa’ 


regarding the means of ending it. Nevertheless, such means (like vedic 


being ascertained and known “jfasa’” (regarding the means of 
if raised, is not valid; since, through 


(desire to know) 
ritual acts and medicine) 
ending duhkha, again) is needless, this o/c" 
these visible means the definitive ending of all kinds of duhkha is not possible. 
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While examining these sitras it becomes clear that at the very beginning of the text, 
Bhagavan Kapiladeva states that in this book he will reveal the means of final release from 
distress and sufferings (duhkha) mentioned in the vedic Karma-kanda as the means of 
fulfilment of desires cannot bring about the total and ultimate cessation of suffering ang 
distress. From these statements, it is evident that the disciple to whom Kapiladeva is 
about to teach the means of deliverence from suffering and distress, is one who, Knowing 
this sarhsara to be full of misery and becoming sceptical about the usefulness of vedic 
rites in eliminating suffering and misery, reverently approached Bhagavan Kapiladeva to 
receive his message regarding the means of the definitive ending of duhkha. This disciple 
is Maharsi Asuri. Hence, it is a sannydsin who is averse to the world like Maharsi Asuri is, 
the really competent recipient (adhikarin) of the knowledge of the Samkhya (Philosophy). 
In Chapter 20 of book II of Srimad Bhagavata-Samhita, Sri Bhagavan says to Uddhava : 

nirvinnanam jAanayogo nydsinamiha Karmasu 


(7) 


— It is only those who are extremely averse to the Samsara and consequently indifferent 
to actions that lead to the fulfilment of mundane desires 
yoga. | 
In Chapter 3 of Srimad Bhagavadgita Sri Bhagavan tells Arjuna : 
‘Jhanayogena Samkhyandm’— the followers of the Sa 
Jnana-yoga. 


are competent to take to Jnana- 


mkhya (way) have competence in 
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evam hi paramatmanam kecidicchanti panditah, 


ekatmanam tathatmanamapare jfianacintakah. (13, Chap- 351) 


— One class (followers of the Bhakti-marga) of sages wish to attain the Paramatman by 
devoting themselves to this kind of sadhana. There are others, the yogins who think in 
terms of Knowledge (the followers of the Samkhya way) by constantly meditating on 
themselves as no other than Parabrahman Himself or, meditating on the nature of the 
pure Self, attain Him.This Samkhya-knowledge has been elaborately expounded in the 
“Vasistha and Karala-Janaka Samvada” and “Yajfavalkya-Janaka Sarhvada” quoted in 
the previous Quarter. To avoid repetition it is not reproduced here. It may be noted 
however that the essence of this JAana-yoga is that the sadhaka will meditate on himself 
as the imperishable, eternal, liberated, Self (Atman) who is beyond the gunas. The visible 
world is separate and distinct from him; he is the spectator, the pure witness ; his 
identifying himself with his body and other external objects springs from error on his part; 
he is beyond ail these, “nirguna”. Thus, on the one hand, through an extreme aversion 
towards external objects like the physical body and, on the other hand, by the constant 
practice of meditation of the Atman as distinct from the body and so on, he becomes 
finally established in the Atman < hence, he becomes completely emancipated from the 
is caused by the involvement with the body (and other objects). 
identification with the body and other objects is an error 


suffering that 


Nevertheless, the sense of self- 
ent in all bound souls (baddha jiva); to dispel this error, it is necessary 


e of the visible world, both gross and subtle. When one knows 
all visible objects, one 


which is always pres 


to examine the natur 
n all the states, subtle as well as gross, of 


through such examinatio 
ws the true nature of the 


lly from these, for, unless one kno 


can dissociate oneself tota a | 
e element in it may persist; 


visible world the sense of self-identification with some subltl 
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erie the sadhaka gets himself stuck in it. Knowing therefore the subtle, the subtler ang 
‘the most subtle states of the visible world, the sadhaka should think of himself as distinct 
from all this— as the mere spectator of all this. This is the reason why, in the Sarmkhya- 
Sastra, the true nature of the visible world has been revealed by a thorough examination of 
it and the jiva has been represented as distinct from all this and free (by nature), 
Proceeding to teach the JAana-yoga of the Samkhya (School of thought) the author of the 
Samkhya Darsana has affirmed that the visible world is divided into 24 Cosmic categories 
and in order to make out that the Purusa is separate from all this says : 
Sariradivyatiriktah puman (1. 139) 
— The Purusa (Atman) is distinct from products of Prakrti like the physical body. 


Proceeding to teach how “mukti’, the highest goal of man can be achieved the Samkhya- 


kara says : 
JAananmuktih (3. 23) 
bandho viparyayat (3.24) 
— Liberation comes through Knowledge (3.23) | 
— Bondage comes from Ignorance (3.24) 
It is from the knowledge of one’s true self which exists as separate and distinct from 
Prakrti and Her products that the Purusa becomes liberated; and through its opposite, that 


is, through self-identification with the body and other natural objects the bondage of the 
Purusa comes about. 

As to how this Knowledge of discrimination (viveka) occurs the Samkhyakara says ! | 
lattvabhyasanneti neffti tyagadvivekasiddhih. (3.75) 
— this knowledge of discrimination (between Purusa and Prakrti) is achieved through 


persistent reflection on the nature of the Atman and from meditation on detachment from 
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Prakrti in the following order : “| am not the body, |! am not the manas, nor am | the 
buddhi” and so on. 
Hence, Jhana-yoga is essentially aversion towards worldly objects and the discriminative 
knowledge of the Atman and it is this that has been propounded by the Sarhkhya 
Darsana by various arguments and analyses. In Srimad Bhagavadgita the great sage 
Veda-Vyasa too has explained Jfana-yoga in precisely thus; for instance : 
At the outset of the battle of Kuruksetra when Srimannaradeva Arjuna having been seized 
with intense aversion towards the world (vairagya) Sri Bhagavan first taught him this very 
Samkhya yoga. In order to arouse in the heart of Arjuna “Atmanatma-viveka’” 
(discrimination between the self and the not Self) Sri Bhagavan said to him : 

antabanta ime deha nityasyoktah Saririnah, 

anagino’prameyasya tasmad yudhyasva bharata. (18) 

ya enam vetti hantararn yaScainam manyate hatam, 

ubhau tau na vijanito nayam hanti na hanyate, (19) 

na jayate mriyate va kadaci- 

nnayam bhitva bhavita va na bhuyah, 
ajo nityah sasvato'yam purano 
na hanyate hanyamane Sarire. (20) 
vedavinaginam nityarn ya enamajamavyayam, 
katharn sa purusah partha kam ghatayati hanti kam. (21) 


vasamsi jirnani yatha vihaya navani grhnati naro’parani 


tatha sarirani vinaya jirnanyanyani samyati navani dehi. (22) 
nainam chindanti gastrani nainarn dahati pavakah, 
a sosayati marutah. (23) 


na cainam kledayantyapo n 
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acchedyo'yamadahyo’yamakledyo'yasosya eva Ca, 


nityahsarvagatahsthanuracalo'yam sanatanah. (24) 
avyakto’yamacintyo'yamavikaryo'yamucyate 

tasmadevam viditvainarh nanusocitumarhasi. (25) 
esa te’bhihita samkhye * * aoe (39) 


[Chapter : 2 Srimad Bhagavadgita ] 
The essence of this teaching is this. Srft Bhagavan says to Arjuna : “O, Arjuna! the Jiva is 
separate and distinct from the body (and other objects); birth and death are characteristics 
only of the physical body; in the true nature of the Jiva, these characteristics do not exist - 
it is owing to ignorance that the Jiva feels himself as possessed of these characteristics. 
O, Partha (Arjuna)! You, Bhisma, Drona and all others are essentially (in your true nature) 
eternal and indestructible; hence, there is no possibility of your annihilation. Physical 
objects like the body, are indeed ephemeral, there is no doubt; this being so, why are you 
So troubled by the prospect of slaying them? With the destruction of these (bodies) the 


Jiva is not destroyed. * * 1 have told you all this according to the discourse of Samkhya 
Knowledge. 

In the Sarkhya-Sastra, it is the “JAana-yoga” which consists essentially in the 
knowledge of the true nature of the visible world and the Atman that is distinct from It is 
described. Since, the essence of the Samkhya philosophy lies in the knowledge of 


knowing oneself as separate and beyond the visible world, discrimination from the visible 


world of gunas on the one hand and the Single minded reflection on the self as, in its 
essence, eternally free by nature, on the other, — this thou 
yoga and 


ght is the originator of Jiane 


its establisher. Every Person, when he becomes exceedingly averse to the 
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objects of this world should strive to acquire this Self-knowledge (Atma-jfiana). Hence, the 
plurality of purusas is acknowledged by the Samkhya-sastra. In reality “baddha” jivas are 
many and “mukta” purusas (jivas) too, are many ; again, ISvara too is eternally free and, 
by virtue of His omniscient character, apparently separate and distinct from all beings; this 
has been specifically expounded in Quarters 3 and 4 of Chapter 2. It is this apparent 
plurality of purusas which Bhagavan Kapiladeva has, in his own Samkhya-sutra, 
mentioned as “Purusa-bahutva” (the plurality of Purusa). Nevertheless, he has not shrunk 
from describing the jivas as only reflections of the Paramatman in Prakrti. Sri Bhagavan 
Veda-vydsa too has, in the earlier quoted passages from Chapters 350 and 351 clearly 
mentioned the plurality of purusas as made out by Maharsi Kapiladeva. When, by this 
jfana-sadhana the Samkhya-yogin is able to know himself as wholly separate and distinct 
from the visible world of Prakrti, Brahman as the ultimate Ground of all is spontaneously 


revealed to him and he, thus attains moksa. When this happens, the true nature of the 


jagat and the jiva is wholly revealed to them; hence, nothing that is to be known, remains 
unknown to them. 

The process of sadhana of the sadhakas who take to the path of bhakti is entirely 
different from this. Their intelligence Is naturally synthetic in character; they are able to see 
unity in the midst of the diversity of this world. “Who | am, what the nature of the world 
around me is like, how | am related to this world, whence this entire cosmos comprising 
moving and immobile objects has come, in what this world is established and in what 
again, it dissolves”— this mode of reflection becomes settled in their minds; they are free 
from aversion to both worldly happiness and distress. Unlike the jhana-yogins, they, 


finding the samsara filled with sorrows and sufferings, they do not keep thinking as to how 


to escape from them. Whether it Is happiness or ml 
d: this is not a matter of particular concern to 


sery in this world, whatever may 


happen, they accept with an unruffled min 
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a d it subsist 
such a variety of objects for enjoyment, has sprung? How does | SISt, and what again, 


s its ultimate destination? And, how have they related to it?” — these are the questions 
that exercise their minds. It is for these exalted souls endowed with an immense 
conceptual power that Sri Bhagavan Veda-vyasa has revealed, disclosing the fy 
significance of the Srutis (Upanisadic Utterances) in the “Vedanta Darsana” known as the 
“Brahma-sitra”. In chapters 350 and 351 of Santi Parvan quoted in the previous Quarter. 
he himself has revealed it in clear terms. In Brahma-Rudra Samvada which occurs in 
those two Chapters, it has been stated that the many purusas that exist in this visible 
world are, the emanations and portions of the One Purusa, that from the one Purusa all 
that exists has been manifested; that Purusa is nirguna and yet, at the same time, Saguna; 
He has His heads everywhere in the Universe, so are His arms, legs eyes and noses: 
though one, He moves about at His will and pleasure in all spheres; being associated with 
the body as the “ksetra” (field) and the seeds of good and evil, knows them all. That 
Person who is endowed with the attributes of unity and grandeur has been affirmed as 


One in the Sruti ; it is He Who is denoted by the appellation “Mahapurusa” (the supremely | 


exalted person); He is eternal ; and it is He who remains holding the entire cosmos. 
Knowing that inconceivable Purusa in His intra-cosmic wg well as essential extra-cosmic 
aspects of the Visva, Taijasa, Praja and Turiya, the Sadhaka, who worships and adores 
Him with loving devotion attains that Supreme Purusa. Wise Men who have taken to the 


path of bhakti by worshipping and meditating on this “Advaita” Brahman with bhakti attain 


Him; hence it is that moksa which consists in total cessation from evil and suffering 


path of Sarhkhya, is brought about for the 
wihout any conscious effort). It is these bhaktas who are fit 0 


(duhkha), for which the jhana-yogins take to the 
bhakti yogins naturally, ( 
receive complete Brahmavidya. Knowing this world peopled by Jivas of various kinds @ 
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“Whence has this world peopled by an infinite variety of jivas, rendered attractive by 


evil feelings an 


one with Brahman, they harbour ill-will towards none, hurt none ; they are not excessively 
attached to anyone ; they are not, on the other hand, intensely averse to the world either; 
they are equal-minded towards friends and well-wishers, companions, enemies, those 
who are. indifferent, neutral and odius, towards saints and sinners, brahmanas 
distinguished by learning and spiritual discipline and the outcastes, towards lions, tigers, 
snakes, naps and all beings ; for, in their view all objects and beings are no other than 
Brahman Himself. Bhaktas, who are thus equal-minded towards all become naturally free 
from hatred, shame, fear, lust and anger. Towards whom shoutd they feel hatred? For, the 
object of their hatred, no matter who he is, is no other than Brahman, in whose presence 
should they feel ashamed? For, the person who would arouse shame is Brahman Himself 
- He knows everything, can anybody ever conceal anything from Him? This woman, 
blooming with youth— she is no other than an emanation of Brahman Himself; this being 
so, how can he be lustful towards her? This terrible snake, he too is no other than an 
emanation of Brahman, if this | Brahman wishes to destroy it who can save it? Even 
h destruction He brings about the good of the world; hence, what sense is there in 


throug 


fearing anything? He who is about to strike me— he too is no other than Brahman; so 


towards whom should | feel anger? Thus through reflection (and meditation) on the 


Advaita Brahman the bhakta becomes automatically free from lust, anger and such other 


d, becoming equal-minded towards everything, reposes under all 


of blissful serenity. He is full of c 


conditions, on the sea 
e to all, abounds In love for all beings; in order to overcome evil 


offers comfort and solac 
to any separate sadhana. 


anger he has no need for resorting 
ual (advaita) Brahman, all his inner 
rcises of the path of knowledge 


the senses), titik s a 


propensities like lust and 
ditation on the one, non-d 


come. The spiritual exe 
dama (control over 


Through devotion to and me 
vicious tendencices are over 
(jAana-marga) like sama (mental control) 
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ompassion towards all creatures, . 


uparati (abstention from sensuous pleasure and 


f pain and_ suffering) 
(endurance of p without any special effort). When he is thus 


enjoyments), are accomplished naturally, ( | 
fairly on his way to the attainment of such a blissfully serene state, all supernatural beings, 


like the gods and the demons, the yaksas as and the raksasas, beasts and birds, flies ang 
insecis— all become disposed to kindliness and love towards him, he offers salutations to 
all as Brahman and greets them with love and affection. Consequently, no one wishes to 
behave with hostility towards him. When the bhakta thus becomes tranquil in mind ang 
equal-minded towards every being, in his heart there arises a profound and intense 
yearning for the vision of Brahman, the ultimate Ground of all cosmic manifestations, in 
His true and essential nature. This is what is know as “Parabhakti” or “Prema” (divine 
love). This Love, even after embracing within his own self the entire cosmos constituted of 
gunas is not satisfied; hence, transcending this (manifested cosmos) it is driven with 
tremendous force by an overwhelming longing to have a vision of Brahman as the Ground 
of all ; when this happens, God, who is unfailingly devoted to His bhakta reveals His true 
Self to him forthwith. Just as a “doll made of salt after piunging into the sea becomes the 
sea— indistinguishabele from it; so, the loving devotee (bhakta) too, attaining his most 
beloved Brahman becomes united with Him. The final spiritual fulfilment that the 
jhanayogins achieved through “samadhi-yoga’” and the discrmination between the Self and 
the not-self, comes with ease and without conscious effort, automatically, to the earnest 
bhakta. In “samadhipada” of the Yoga-sitra of Bhagavan Patarnjali says— “Isvara 
pranidnanadva’” (asannatamah 


Samadhilabhah phalarh ca pbhavati, ‘pranidhanat 
bhaktivisesat iti Bhasyakarah) 


— through the “pranidhana” (devoted meditation) of Isvara. 
ine attainment of samadhi and its fruit becomes €asy. 


It is for this reason that Sr Bhagavan, has said in the Bhagavadgita, Chapter 5.2 : 


Ssannyasah karmayogagca nihSreyasakaravubhau 
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tayostu karmasannyasat karmayogo visisyate. *°° 


— Sri Bhagavan said, both sannyasa and karmayoga are conducive to the attainment of 
moksa ; nevertheless, of these two karmayoga is better than karma sannyasa. 

| [9.2 
In JAa@nayoga the impediments too, are many ; because on account of viewing the gods 
and demons, gandharvas, (semidivine beings) human beings — all as ‘not-self and 
consequently, separate, they produce obstacles in the way of the jnanayogin’s “tapasya’. 
It has been said in Brahmana 4, Chapter 2 in the Brhadaranyaka Upanisad : 
“brahma tam paradad yo’nyatratmano brahma veda; ksatram tam paradad 
so’nyatratmanah ksatram veda; lokantam paraduryo’nyatratmano lokan veda; 
devantam paraduryo’nyatratmano devan veda; Dbhutani tam paraduryo’nyatratmano 


bhotani veda - sarvamtam paradad yo’nyatratmanah — sarvarn veda ; idam brahmedam ks 


atramime loka ime deva imani bhutanidam sarvam yadayamatma.” 


[Brahmana 4, Chapter 2] 
— The man who knows the brahmana race (caste) as separate from his self, him the 
brahmana race overcomes. Similarly the man who regards the ksatriya race as separate 
m the ksatriya race gets the better of. Again, the man who regards the 
elf is conquered by the gods. The man who regards all beings 
ed by them. Suffice it to say, he who regards all as 


hese brahmanas, these ksatriyas, all 


from his self, hi 
gods as separate from his s 
as separate from his self is over-power 


separate from the self, all overcome him. T 


oe 


as to be understood as niskama 
other hand, the jfanayogins, renouncing all prescribed 


56 Karmayoga here h (desireless) “bhaktiyoga” ; this has been made | 
arme é 
clear in glokas 10 and 11 of that Chapter while, on the 


takes to the path of pure knowledge ; this is the reason why the word sannyasa 
a ay 


Katia as Deiwnging to Prakrll, 


here denotes Jnanayoga. 
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these worlds from this terrestrial world upwords, these gods, all these various beings — in 
one word, all these that are mentioned or unmentioned are permeated through and 
through with the Atman.” (There exists nothing except the Atman. This world comes into 
being from the Atman, is established in the Atman and at the end dissolves in the Atman. 
The world is a power or emanation of the Atman). 
Nevertheless, whichever (of these paths) is difficult or easy, whichever is congenial to 
one’s nature is the best for him, and, when the ultimate result of both these paths (marga) 
is same, the attempt to decide as to which of the two, JAanayoga or Bhaktiyoga, is the 
best ends in a wholly futile dispute. For one who is fit for the bhakti-marga, it is bhakti that 
is the best; for one, who, on the other hand is fit for the jAana-marga, jhana is the best. If 
one takes to a particular sadhana, transgressing his competence and capacity (adhikara), 
it does not become fruitful. | 
For those who naturally view the body and the other objects and generally the 
phenomenal world as a whole as full of misery, it is JAanayoga which consists essentially 
in discriminating the self from the not-self, is the most suitable. The omniscient Guru will 
never tell them ‘to contemplate the world as permeated by Brahman: for, such a mode of 
apprenension being naturally uncongenial to their temperament, for them it turns out to be 
not so agreeable. “The world is separate and distinct from the Atman and the Atman is no 
other than Brahman Himself’— meditation of this kind (that which is known as Jfianayoga) 
happens to be dear to a sadhaka of this nature and, when, even through such sadhana it 
is certainly possible to attain the Paramatman, the guru who is solicitous about the 
Spiritual well-being of the disciple, even though he himself knows about the higher Truth, 
teaches the Jnanayoga which is suitable for the nature of his disciple and doubtless this Is 
the right thing to do. In Sarhkhya-Dargana too, Maharsi Kapila has imparted spiritual 
lesson of this kind to such a disciple. Those on the other hand, who are of a loving nature 
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by tem 
\ perament, are devoid of antipathy towards the sarnsara and are relatively 


Indifferent towards the joys and Sorrows of this sarnsara and whose minds are naturally of 
a synthetic kind— these persons are fit for Bhaktiyoga. To them, the omniscient Guru 
reveals the full Fruth regarding Brahman. They are capable of conceiving on the one 


hand, that the whole world is permeated through and through by Brahman, and on the 


other that the Jiva too is non-different from and one with Brahman. This is what has been- 


revealed in the Vedanta-Dargana. The Vedanta-Darsana_ is therefore, dear to sadhakas 
who follow the path of bhakti and it is for them that its message is meant. In the Brahma- 
Sutra, ft is the non-dualistic doctrine of Reality expressed by the Brhadaranyaka Upanisad 
in the earlier quoted Statement, “sarvarmn veda ; idarn brahma’” ( he knows all this to be 
Brahman) which Maharsi Veda-Vydsa_ has propounded by a thorough examination of the 
srutis. That the subject-matter of Vedanta-Dargana is Brahman who is the Do-er and 
Maker of all, the ultimate Ground of all ; who is manifest in all cosmic forms and yet devoid 
cf aii visible form and who, in His Essence transcends all — Veda-Vyasa has indicated at 
the very beginning of the text. As for instance, the first stra of Vedanta-Darsana. 

1) athato brahmajijhasa. 

After completing the study of the vedas and thus knowing the mantras, the devatads 
(gods), yajnas and karmas mentioned in the vedas and having thus fully known through 
reflection, all the underlying principles relating to them, one naturally feels a strong desire 
10 know the supreme Brahman (Parabrahman) who is the Bestower of the fruits of all 
Vedic karmas, the One Presiding Deity of all yajAas and the Ruler and Controller of the 
gods. What the devoted disciple therefore is here, asking the acarya is precisely questions 


Such as : what is the relation between Him and the world, what is He like and how can one 
attain Him? At this, the acarya, at the very outset makes this reply : 
(2) “Janmadyasya yatah”. 
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He from whom this Universe peopled by various living beings as well as immobile 
objects, in whom all this remains sustained and, in whom, again, all this is dissolved— it is 
He who is the Brahman you have asked about (The world, in other words has no other 
constituent, its one and only “material cause” is Brahman and it is He who is also its one 
and only “efficient cause”. And yet, Brahman also remains transcending all this 
(manifested cosmos); since He has created it and is holding (sustaining) it and also 
dissolves it at the end.) 

That complete Brahmavidya is the subject-matter of this text, Maharsi Veda-Vyasa has 
therefore, made perfectly clear at the very outset. Nevertheless, it has been shown earlier 
that it is only the bhaktas who have competence in the worship of this advaita Brahman: 
the, jnana-yogins, on the other hand, have the requiste competence only in the critical 
discrimination between the self and the not-self: Brahman is represented to them (by the 
acarya) as “nirguna” and “akartr” (inert, non-acting) ; He is not to be apprehended by 
jhana-margin as the Maker of the cosmos. To view the world as Brahman is not the object 
of their sadhana; the Brahma-sitra, therefore, is a Spiritual text which is meant to be 
resorted to only by a person who has taken to the path of bhakti. That the upasana 
(devoted meditation) of Brahman prescribed in Vedanta-Dargana is not merely 
discrimination between the Self and not-Self, Sri Bhagavan Veda-Vyasa has clearly 


pointed out in the sitra 1.1.32 and in other places. In this sutra (1.1.32) the three-fold 
character of “Brahmopasana” has been mentioned; 


traividhyat” (from the three-fold character of upas 


Sarhkaracarya has said that ‘trividhamiha brahm 


Proceeding to explain the term “Upasa 
ana) which occurs in the sitra, even 


ana Upasanam vivaksitam — 


character of the jiva, of “orana’ 


and, in his own true nature (svariipa) which transcends both 
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— it Is this three-fold upasana of Brahman that has been mentioned here; it is the same 
visewhere too. Thus, Meditation on Brahman as jiva, as the material cosmos and beyond 
both, which is called Bhakti-yoga, being the subject taught in the Vedanta-Dargana, it is 
not suitable for the followers of the path of knowledge (jAana-margin). The subject of the 
Vedanta-Darsana, being Brahman in His fullness and totality both the oneness and the 
plurality of the Purusa have been propounded in it and the many purusas mentioned in the ; 
Samkhya Philosophy have been described in this book included in one, single Purusa. To 
Suppose that this constitutes difference between the Samkhya and the Vedanta-Darsana 
would not be correct. That there is, in reality, no contradiction between the two 
philosophies and that the differences between the two are attributable only to differences 
in thé subject of inquiry and the innate Capacity and competence of the disciple, Sri 
Bhagavan Veda-Vyasa himself has stated Clearly in Brahma-Rudra Sarmvada in the Santi 
Parvan ; this will be expounded separately later on through a full discussion and thorough 
examination of the two Darsanas. The “Patarnjala Darsana’” follows the philosophy of the 
Samkhya; hence its name, Samkhya-Parisista (an Appendix to the Samkhya DarSana). 
Nevertheless, this (Patarmjala) Dargana, so admirable that Veda-Vyasa himself had written 
a Commentary on it (Bhasya). So, the Patamjala Darsana along with this commentary will 
be separately expounded. But, the method of discourse in philosophy is of a somewhat 
different kind. Therefore, the six systems of Indian Philosophy (Sat-darsana) will be 
discussed in three volumes with a separate title, namely “Darsanika Brahmavidya’ 
(Philosophical Brahmavidya). The first volume will contain the "Vaisesika’, the “Nyaya’, 
the “Pirva-mimamsa, the Samkhya-Pravacanasitra”, the “Samkhya-Karika” and the 
‘Tattva-samasa” ; the second volume will contain the “Patamjala-Darsana’ and third will 
comprise the entire “Vedanta-Dargana” along with the Bhasya. All these three volumes 


however are included in this main book and are companion volumes. If one reads them 
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after going through this main book it will be easier to understand the method of discourge 


in them.5”* 
Here ends the Quarter one of Chapter three entit 
son’s capacity for and competence in a particular Dargana.) 
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led Darsanadhikara nirnaya 


(Determination of a per 


eee 
5/ 

As a matter of fact i 
a, ; after having written this first quarter of the third Chapter the plan was to include 
€ second Quarter (of the third Chapter), the Nyaya Dargana in the third and the 


the third Quarter and finally, the fourth 
of a 


‘Quarter would be const 
nstituted by th os 
friend of mine for publishing A oe (conclusion). Nevertheless considering the suggestion 
e : 
reasonable the section entitled U arsanas as separate volumes for the convenience of the readers 48 
; . Pasamhara (c : : 

blis onclusi ; @ 

ie pie in three separate books with separate titl ©n) is put in this volume while the Darsanas af 
itles. 
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CONCLUSION 


1) Harmony among the various Darsanas 


The method of teaching of Brahmavidya nas been briefly indicated. The essence of ins 
teaching is that Parabrahman Is beyond the manifested COSMOS . botn jiva and jagat are 
only parts of His Being — His specific (particular) powers. It is the lack of perception of the 
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Brahman-nature of Jiva and Jagat and (the sense of) self identification with the body that 
is the ultimate cause of the pain and suffering in this samsara. The Jiva is one with 
Brahman who is devoid of any body, imperishable, beginningless and endless. The world 
of dead-matter too is in its essence Brahman. Nevertheless, the “jiva-Sakti” is different 


from jada-Sakti (the power which resides in the world of matter). Showing the difference 
between the jiva-Sakti and the jada-sakti, the Samkhya-kdra makes out that when the 


sadhaka, by ceaselessly meditating on his own self as beyond all kinds of embodiment 
and as pure-Consciousness (cit), being established in his true self, becomes released 
from the bondage of samsara. Every embodied jiva is, in his true nature, pure- 
consciousness ; hence, the jivas are infinite in number. $17 Bhagavan Veda-Vyasa, 
disclosing the essence of the Srutis, has demonstrated in his own Vedanta Dargana that 
the jiva is beginningless and, in his essential nature, pure Consciousness (cit) ; this is true 
and it is also wholly true that the world of matter, which includes the physical body, is 
Separte from the jiva; nevertheless, these innumerable jivas are intrinsic elements of the 
. @ Brahman, His eternal portions (arhga) ; The Jiva therefore, is naturally subject to the 


dispensation of Parabrahman; he does not possess full independence ; in the state of 


Svarat). But even in that state, by 


Sustenance and Dissolution, his 


(distinct from the jivatman), there is no difference of view between him and Sri Bhagavan 


_ Veda-Vyasa. Nevertheless, by reminding us of the series of Srutis regarding cosmic 


Creation he has demonstrated that this phenomenal world, constituted of the three gunas, 
though separate and distinct from the “drk-Sakti” (jiva), it is a special kind of (external) 
“Sakti” (or guna) ; it is not an entity that has an independent existence. The Creater, the 
Disposer (Sustainer) and Dissolver of this wonderful cosmos is the one Brahma ; He alone 
is its beginningless, permanent and unchangeable Ground and Support ; He alone is its 
efficient as well as material cause. However, there is this singular characteristic in His 
nature that in spite of His being the ultimate Disposer of the entire cosmic process, He 
does not become involved in it ; for, He is only the Ground (Substratum) of this “jagat” 
which is constituted of gunas ; He is the “gunin” (Possessor of gunas) ; hence, He is, in 
His Essence, beyond the manifested cosmos. This point has been discussed extensively 
in (my) Vedanta-Darsana ; it is unnecessary therefore to repeat it here. The Samkhya- 
kara has described this world as constituted of the three gunas and has demonstrated the 
existence of master-and-servant relation between Brahman and the “jagat’. However, in 
order to demonstrate the eternal detachment of Brahman, which is also fully in 
consonance with Vedanta he has described Brahman as perpetually “non-acting” (akarta) 
and bereft of all gunas and Prakrti as constituted of gunas and separate from Brahman. In 
the Samkhya view Prakrti is separate and distinct from Brahman and yet like a 
“garbhadasa” (slave by birth) is subjected to Brahman and constantly devoted to His 
service. Sri Bhagavan Veda-Vyasa has expounded the relation of difference-in-non- 


difference (Bhedabheda) ; this will be shown later while discussing Vedanta Darsana ; 
Samkhya view there is ultimately not much difference. 


between this view of his and the be 7 
inert nature of the world is admissible to both ; so is 


The essentially guna-constituted and 


the view that the world is eternally subject to Brahman and serves His purpose alone ; 
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nevertheless, the Sarmkhya-kara, taking chiefly into account the Brahman’s eternal 
transcendence of the gunas has said that these attributes of subjection and Subservience 
to the Purusa are jnnate in the very nature of Prakrti from beginningless time ; in the 
activities of Prakrti Brahman exerts no driving force and has no active role to play: 
impelled solely by Her own nature, Prakrti has been serving the purpose of Brahman froin 
beginningless Time. However, to serve the purpose of another by adopting various 
devices is possible only for a conscious being (jiva) ; for Prakrti whose unconciousness is 
acknowledged in this view, it is not possible to subserve the interests of the Purusa by 
resorting to stratagems : to resolve this contradiction the Samkhya-kara has said that 
though Prakrti is, by nature, devoid of consciousness owing to Her constant proximity to 
conscious Brahman (attribute of) the consciousness of Brahman is insfilled into Her. Just 
as a piece of iron comes to bossess magnetic characteristics through proximity to a 
Magnet and yet the magnet remains Separate from the piece of iron just as it was before 
So, Prakrti too, remaining in proximity to the conscious Brahman, imbibing His nature and 
~ coming as if conscious, serves the purpose of the Purusa(Brahman). It is the conscious 
character that is thus instilled into Prakrti which is the driving force in bringing about the 
entire cosmic process. Hence, the view that the conscious Force (citi-Sakti) issuing from 


Brahman, sets in motion the gunas of Prakrti is not altogether inadmissible to the 


nature of the world as propounded in the $ruti, following the path of Bhakti, has 


established that the subservience of Prakrti to Purusa Spring entirely from the impulsion 


from Brahman; it does not occur all by itself. It is Brahman therefore who is the cosmic 
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Creator - ISvara : Prakrti which is constituted of gunas is a specific form of the externally 


Power of Brahman. How Brahman, notwithstanding His being endowed with such 
Power, persists as eternal, beyond all gunas and as pure and clear Consciousness in His 
Essence — has been thoroughly €xpounded in the exposition of Vedanta DarSana ; it is 


unnecessary to repeat that here. All that needs to be said at this place is, on a calm 
Scrutiny of both these views, 


difference between them: 


Oriented 


it must become evident that there is no fundamental 


it is only that, what is accepted by both — Sarmkhya and 
Vedanta has been explained in different ways in accordance with the respective 
processes of sadhana followed by both. Nevertheless, the Capacity (and competence) for 
the sadhana laid down in Vedanta DarSana is extremely comprehensive in nature ; hence, 
setting forth fully and extensively the truths revealed by the Srutis, Sri Bhagavan Veda- 
Vyasa has presented in it the complete Brahma-vidya; the Capacity (and competence) for 
the sadhana as laid down in the Samkhya Darsana on the other hand is one-sided: as a 
consequence of this, its teachings too are somewhat partial. Nevertheless, the ultimate 
outcome of both modes of sadhana is moksa ; as to this there is not the slightest doubt ; 


this has been already established. 


(2) The concept of the Avatara and 
. the upasana of the deity . 
with a form 
Nevertheless, it is only one who has a very high competence in the sadhana of bhakti i 
fit to receive complete Brahmavidya revealed in the Vedanta Darsana; that, seeing ay in 
a world where there are differences and diversities everywhere, to be arin 
towards friends and foes, towards the learned and the ignorant, towards men and animals 


l sion of most 
and all other objects is possible, is something that is beyond the comprehen 
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people ; hence, it is that iSvara (Bhagavan), the Saviour of world who, assuming, from 
time to time changeless forms, has appeared, for the well-being all living creatures (jivas), 
as partial or total manifestations of Brahma, Visnu and MaheSvara (Siva) in this world of 
mortals; appearing in such divine forms and performing actions that are appropriate for ajj 
jivas has taught the jivas His own perennial “dharma” and has alleviated their pain ang 
suffering. The religious scriptures of all countries testify in varying degrees, to the truth of 
this. This only demonstrates the infinite power of Brahman which has been affirmed in the 
Vedanta. Assuming on the one hand, some particular divine. Form in order to instruct a 
particular sections of the people of this world and to relieve them of their sufferings and on 
the other hand to manifest, sustain and dissolve the entire Cosmos, remaining Himself 
formless and-‘unmanifest— all this is possible only for that Supreme Divine (Paramesvara) 
endowed with inconceivable Power. The truth regarding the Incarnation (avatara) of the 
Divine has been revealed thus in Srimad Bhagavadgita : 
yada yada hi dharmasya glanirbhavati bharata, 


abhyutthanamadharmasya tadatmanarh srjamyaham. (7) 


paritranaya sadhunam vinasaya ca duskrtam, 
dharmasamsthapanarthaya sambhavami yuge yuge. (8) 
[4th Chapter] 
— O, Bharata (Arjuna)! Whenever the decline of dharma and the rise of “adharma’ 
occurs, | appear, creating Myself as a Jiva. In age after age | assume the form of an 
Avatara for the protection of the good and destruction of the evil and the establishment of 
dharma. [7, 8] 
Whenever in this world there occurs an extreme scarcity of something it Is usually 


replenished; this is the general rule that prevails in this world. When in the scorching heal 


a72 


thy 
| h the 


Kru | 
and on | 
Hise 
esate 
a 


of sun in summer the scarcity of water is greatly increased, the rainy season sets in and 
the surface of the earth is flooded with torrential rains — it is then that autumn arrives and 
in the scorching Sun the sea of water disappears in no time. As in the external world of 
nature, so, when in the world of living beings too the rise of adharma and the extreme 
degenerations of human society occurs, when the agonized cries of oppressed men and 
women rend the air and rise in the sky then, to remove their misery, and to re-establish 
the lost ways of dharma, the emanations of God, the Ruler and Controller of the Universe, 
begin to be roused. At first the hearts of the jivas dwelling in the higher (celestial) realms 
are melted at withnessing miseries of living creature; appearing in this world, they make 
efforis to alleviate the sufferings. When, through their solicitous care and effort, the heavy 
mass of evils is not dissipated then, Sri Bhagavan (the Divine) manifests Himself through 
full or partial emanations of supreme deities like Brahma.®8 It has been mentioned in our 
Puranas and other sacred texts that sometimes the “asuras” (demons), obtaining, through 
the power of their tapasya, the boon of invincibility from the gods caused havoc in the 
world; during these periods too God Himself appeared assuming a body, and after 
bringing about their destruction and the deliverence of the human society from suffering 
and turmoil, disappeared again. Moreover, when demonic forces begin to plague the good 
and the virtuous the manifestation of the Divine becomes inevitable, for, God never 
iolerates the sufferings of the saints and the devotees. Besides, it is God Himself who 
appears as the teacher of “moksa-dharma” (the dharma that leads to liberation) ; for, it is 
difficult for the ignorant jiva to communicate to others the Truth regarding the nature of the 
Divine. When, therfore, the jiva’s thirst for salvation is intensified then to show him the 


right road to it (moksa) also divine incarnation takes place. Thus, whenever the divine 


odiment of the ultimate beatific and sanctifying power of the Divine ; this 


manation of Visnu. 


08 i , 
However, Visnu is the emb 


is why in most cases the divine incarnation takes place through an e 
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Incarnation takes place among the jivas of this world the body He assumes is formed jin 
such a way as to be capable of holding the Power for the manifestation of which He 
makes His special appearence on earth. Hence, He appears sometimes in a female, 
sometimes in male embodiment ; sometimes, He is born in a celestial realm assuming a 
divine body ; sometimes, on the other hand, He manifests Himself in the world of mortals 
in a human body ; sometimes again, He is not. averse to assuming even an animal or 
some other lower, non-human body and there are times when He even assumes, if 
occasion demands, a wonderfully mixed body (as for instance the “Narasimha’). 

The images of divine Avataras become objects of worship by the people at large. Those 
who are unable to fully take to the path of vedanta, those whose intelligence is incapable 
of meditation on Brahman as immanent in the entire Cosmos and also as transcendent (to 
it), those who, owing to their inveterate sense of difference, are unable to be equal-minded 
towards all (the great majority of human beings are of this kind)— for them, the worship of 
the divine image is an excellent sadhana of the Bhakti-marga. In the concluding Chapter 
of (my) discourse on “Purva-Mimamsa Darsana” the permanent relationship between 


“sabda” (mantra), rupa (form) and the mental faculty has been explained in detail 59 On 


99 For the convenience of the reader it is quoted here : 


“The final opinion of Maharsi Jaimini is that between Sanskrit words and the objects they 
denote, an eternal relationship exists; if mantras are articulated correctly they are certainly capable of 
producing frulis which are their objects signified (by the mantras). Vedic words, it is true, are signs for 
signifying the objects (denoted by them) : nevertheless, these signs have come down to us from lime 
immemorial and are natural ; they are not imaginary. The significance of this will be made somewhat cleare" 
through an example. Some forms are so terrible and monstrous that the very sight of them arouses fear in all 
creatures. Those who are dumb, cannot Speak and so, express what they feel or think through special sign? 
or gestures,— if they, in order to express a terrible idea shows another person a terrifying figure then it a 
be admitted that this is a case of an use of a sign. Nevertheless, the sign, in and by itself is able to arousé ne 
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in the mind of the spectator through its own intrinsic power ; hence, although it is a sign, it is regarded as 
natural sign. All sanskrit words are of this kind ; there is no doubt that they are signs which denote objects or 
express ideas ; but they are as has been just noted, ‘natural signs’ ; the relations they have with the denoted 
objects are natural, not imaginary. Sri Bhagavan Veda-Vyasa, has ascertained this in his commentary on 
sutra 27 of “Samadhipada’” of the “Yogasitra” ; it will be later explained when we will come to discuss this 
sutra. 

Nevertheless, all kinds of words do not have this natural relation with their objects; there 
certainly exist words that are purely imaginary; and in most of the languages that are current at present in the 
world, the majority of words are such purely imaginary sounds as signs; nevertheless, in every language there 
are some words which are natural signs ; however, owing to faulty pronunciation even these have suffered 
distortions. Sanskrit, which is called “deva-bhasa’” (the language of the gods) is not of this kind ; it is a perfect 
(“siddha”) language ; in it the relation between the word and its meaning is eternal; this is the reason why itis 
calied the “divine language” (deva-bhasa) in this country. To ‘understand this thoroughly is however, 
exceedingly difficult. Hence, an attempt will be made to make this point somewhat clearer in what follows. 

That particular sounds (Sabda) have permanent relations (correspondences) with particular 
forms (rapa) is a fact which is now being demonstrated by Modern Science. As a matter of fact, every sound 
(word) has its own corresponding visible form. Those who have studied the modern science of Sound that 


sound cause waves in the air when it enters the ear-hole ; the forms of these waves are transformed with 


_ changes in the sounds; with the help of these forms (of the waves) corresponding sounds can be reproduced. 


it is from this correspondence between “form” and “sound” the modern device called “phonograph” has been 
invented. From the study of the science of Sound it has recently been discovered in the west that musical 
composilions or melodies have various visible forms ; through the mechanical device called “Eidophone’, 
Margaret Hughes has recently published the forms of western musical scores ; hence, there is no reason to 
doubt that sounds have forms. 

Again, every form (image) is expresssive of some characteristic mental power or capacity. 
Every feeling or idea is expressed through some form (image) or the other. When one is angry the facial 
expression assumes specific form ; the postures of other parts of the body too assume a specific state. When, 
on the other hand, the emotion of love arises all these are changed and another specific form and physical 
ations in the outward form accompaying changes of mental states 


ated as well as the educated people. That specific forms 
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posture or gesture is manifested. Such alter 


becomes more or less perceptible to the uneduc 


enna 


(appearencess) are expressive of specific feelings or ideas, even so eal men of science are now beginning 
to admit. The science of ascertaining the nature of a person by his physical appearence too has now begun to 
be taught. Even without any special education, men, relying on the pilus anaes of Dies Naturally 
judge their defects and merits and on many occassions judgements of this kind ae turn aa to be right. As a 
matter of fact, among the feelings and mental attitudes of men some are transient while same others are 
relatively stable and permanent. The permanent (settled) state of mind, which is called one’s mental] power 
and by which one’s general character and temperament is ascertained— it is according to this that the 
physical appearence of every human being is formed and with changes in the fleeting feelings and attitudes, 
the gestures and postures of that outward form keep changing. With advance in age, education and the 
influence of sadhana (spiritual effort) as the general nature of human beings keeps changing so their outward 
looks also are altered. The differences in the external forms (rupa) of human beings are not fortuitous - there 
is nothing in this world that is accidental or fortuitous ; itis differences in the inner natures of human beings 
that cause differences in their external forms. The authors of the Sastras in our country affirm that the jiva, 
after being conceived in the mother’s womb assume the nature acquired by the karmas of his earlier lives and 
mould, naturally and inevitably the outward form which is in consonance with this nature : the specific 
(external) forms that are brought into being by the constituents of the food taken by the mother combined in 
specific forms produce specific shapes for her off spring; these specific forms are not accidental ; it is the 
inner faculties of the foetus in the mother’s womb that constitute the efficient cause of these external forms. It 
must therefore be admitted that every visible form is expressive of some particular form of mental feeling or 
mental power. Each specific form expresses a specific mental power. Particular forms and particular mental 
States are connected by a permanent relation; wherever, in a particular jiva, one of them exists the other also 


must exist. 


Moreover, it has been said before that particular visible forms are related to particular sounds 


(words), When every particular visible form is related to a particular mental power then, the corresponding 
sound (word), it must be admitted, will also be permanently r 
sound (word) is express 
iS angry one’s voice is 


different sound ; in like manner 
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difference in the quality of voice for different persons is also rooted in differences in their natures; grave tone 
is indicative of a sedate and serious character and temperament ; a light voice on the other hand, indicates a 
light-hearted, frivolous nature. The female voice and the male voice are never of the same kind. As a matter of 
fact, not a single event in this world is accidental ; the entire Universe is linked by causal relations ; the more 
our knowledge is developed, the more are these relations revealed to us. Just as in the case of the fact that 
there exists a regular correspondence between visible forms and mental states, so, too regarding the truth of 
a regular correspondence between sounds (words) and mental states, our day-to-day experience is entirely 
favourable. 

It follows that with our feelings and ideas and mental powers, sounds and forms are related 
permanently— with a regular correspondence. Every sound (word) has a concommitant visible form and is 
expressive of a specific character and temperament. If the vocabulary of a particular language happens to be 
such that every word in it denotes only an object which is cognate or kindred with it in form and nature then, 
that language is really a perfect (siddha) language ; it can be said of that language that the words of that 
language are natural signs for their denoted objects and that the relation between them too is constant. The 
great sage Jaimini has pronounced that the vedic language alone is such a language ; hence, itis a perfect 
language— “siddha bhasa”. 

lf words are connected with their objects with a constant relation it is easily understandable that 
with their (appropriate) combinations perfect “sentences” too can be formed. Maharsi Jaimini declares that it is 
rds but also Vedic sentences that have regular and constant relations with the meanings 


not only Vedic wo 


they convey. In his opinion, in Vedic sentences the verb is the main thing; other parts of speech only expand 


the meaning of the verb. As a matter of fact, if the words fully denote their objects it is not at all surprising that 


the sentences formed with such words should be fully expressive of their intended imports (meanings). 
Whether this is the actual f 


capable of producing their 


act is indicated by their fruits (results). Nevertheless, the fact that Vedic karmas are 


ordained fruits is admitted by Indian philosophers of all persuations. Maharsi 


Jaimini says that Vedic statements being sentences with perfectly determined significances, those karmas 


the Vedas as obligatory, are actually so ; if these karmas are performed 


which have been enjoined by 
y must by virtue of the truth (validity) of Vedic statements, produce the 


according to prescribed rules the 


mentioned fruits ; there is no doubt about it. 


o be stated at this point. It has b 
i ’s innate nature, on the other, there is a 


tt ds t een said earlier, that between the sound 
Another matter nee 


(word) and the form on the one hand, and between both and one 


377 


fae aia Ear a et ee es 
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be regarded as the natural name of that | | | 
hee they were revealed to the ancient rsis. By the repeated articulation of 


man. The message of our “Sastrakaras” is that that the Vedic 


Deities have their natural names ; 


“mantras” which comprise their names, (loud) chanting and remembrance of them and meditation on the 


meaning of the mantra, the gods are attracted and appearing before the sadhaka, they fulfil their desires ; this 
is the message of the Arya-Sastras. 

Nor does it seem to be untenable if one ponders the matter a little closely. If | want to aquire a 
particular quality (courage, for instance), meditate on it ceaselessly— day and night— this quality (courage) is 
instilled into my mind. From what has been said before it will be easily understood that the quality called 
“courage” has its corresponding form and sound (word) ; hence, if one meditates on that form (image) and 
repeatedly articulates and recollects that sound (word or words), it will be tantamount to meditation on 
courage itself ; hence, through constant meditation on the “mantra” and the “rapa” (form) of the Deity (or a jiva 
of a higher order) whose essential characteristic is “courage”, the distinctive nature of that Deity will certainly 
become the inalienable possession of the sadhaka. When the sadhaka, attains identity of nature with the 
Deity, that Deity, attracted by him (the sadhaka) reveals Himself (or herself) to him and favours him. This is 
the general rule in this world. It is a common experience of this world that persons of kindred nature are 
naturally drawn towards one another and thus offer mutual assistance. The same is ture of the gods. Hence, 


for this reason too, it cannot be concluded that the efficacy of vedic karmas is unteneble and impossible ; on 
the contrary, this is a perfectly valid inference. 


Producing fire and installing it by specific means 


oblations at specific times with Specific sub 


stances, mantras and “ Ae | were able to 
attract particular deities : mudras” (body gestures) they 


charmed by these Mantras the gods w 
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Puranas and the Itinasas the wonderful feats of the rsis relating to these matters have been recounted at 
many places. Even today, it cannot be said that the power of mantras has totally disappeared from this land of 
India. Even today, the sadhakas of India are getting evidence of the powers of mantras (mantra-Sakti). Even 
ordinary snake doctors display the intrinsic power of substances and mantras, to this day. But under the 
influence of western education all such matters belonging to this land are regarded only as deception ; pegple 
who are educated in this manner are often unwilling even to test the validity of these phenomena. Indeed, 
deception being, in many cases, mingled with truth people are naturally disinclined to believe that there may 
be an element of truth in them. That at all events, the validity of mantra-Sakti is not repudiated even by 
scientific investigation— this is what is indicated here briefly. 

The essential principle of the Indian mode of worshipping the Divine in a visible form (sakara- 
upasana) has been briefly described above ; nevertheless, worshipping the Divine image is not just this and 
no more ; it contains besides, a deeper mystery. If what has been said in the section on Brahma-vidya is 
thoroughly grasped, all this will be automatically intelligible. For instance, there being a special habitation and 
manifestation of the power of Visnu in “Salagrama’” (a sacred, rounded black stone worshipped as Visnu) and 
and Siva in Bana-limga (a sacred, black stone with the shape of the male genital worshipped as Siva). They 
have become objects of worship throughout India. Just as natural symbols like the sun are worshipped, on 
account of the abundance of divine power as Brahman, so too are natural symbols like the “Salagrama’. 

These arguments are presented for the comprehension of the general public. In the Sruti, the . 
Smrti and other sastras however it has been related that Prajapati (Brahma) manifested this wonderful 
cosmos with the help of Vedic mantras ; it has been stated for instance in the sastras: 

“nanarupam ca bhitanam karmanam ca pravartanam, vedasabdebhya evadau nirmimite sa ISvarah 
(that omnipotent ISvara created the various visible forms of all beings through utterance of sacred vedic 
words). Moreover, in vedic statements like “sa bhariti vyaharan bhimimasrjata” (He, uttering the word “bhu", 
created the terrestrial Realms like the Earth) and “eta iti vai prajapatirdevanasrjata” (uttering another vedic 
word He created the gods) the Sruti itself has revealed— by the utterance of which mantra Prajapati (Brahma) 
had created and manifested the worlds like the Earth and the (higher) jivas like the gods. For, people living in 
the present age it is very difficult, owing to lack of adequate knowledge, to grasp the true significance of these 


Statements. That by means of singing of musical scores (compositions) the figures of trees, leaves, flowers 


and young spouts are formed, has recently been shown by the afore-mentioned Margaret Hughes in her book 


Eidophone Voice Figures”. Every intelligent person must, after reflecting on this matter, be Syme 
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reading that text (Pirva-mimarnsa Darsgana) it will bwcome quite clear that when Sj 
Bhagavan assumes avatara (incarnation) the visible form in which He manifests Himself is 
expressive of all the special powers exhibited in that particular body; it can be easily 
inferred that He assumes precisely, that kind of visible form (body) which subserves the 
purpose for which He incarnates Himself and is appropriate to the kind of power He 
manifests. Hence, the statement of the $astrakaras to the effect that through meditation 
on those divine forms with adoration and the chanting, utterance and remembrance of the 
words (names) which have been referred to before as “mantras”,— which correspond to 
them (the divine forms), the jiva can attain identity with the Deity, is entirely right ; it is not 
superstition. Through remembrance of the name of the Divine Avatara, meditation on Him 
and reflection on His qualities and exploits, the jiva attains (the state of) absorption in Him 
; hence, owing to this self-absorption in the Divine, the sense of His omnipresence 
becomes naturally accessible to them and thus they gradually become included among 
“adhikarins” of the highest order. This is the Indian mode of “sakara upasana’” (worship of 
the Divine in visible forms) ; it is the worship of the Divine Himself and not idolatry ; it is, on 
the contrary, an extremely easy and excellent sadhana of the “Bhakti-marga”. First, an 
attempt is made to mould the images which resemble as far as possible the forms of the 
deities which have been portrayed in the Sastras. Then, one attempts, by the application 
of mantra-sakti, to infuse into the image the power that is characteristic of the Deity ; then, 


eee 


measure to realize the value of the afore-mentioned statements of the Sastras. Hence, if the origin and source 
of the creation of the gods is mantras formed by words, then, if the mantras which constitute the ultimate 
sources of the gods and which are revealed by the all-knowing sAstras, are articulated properly, the 


appearence of the Deity signified by the mantra becomes inevitable - that this is so, can be comprehended 
through a little serious reflection. “Mantra Sakti’, 


: is therefore truely “maha-gakti” (great power); it should never 
be trifled with. When, through “ 


la upasana”, the mind of the sadhaka is gradually purified, the appearence ofine 
Deity is witnessed through the articulation of mantras ; this is the revelation of the Sastras 
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finally, God, the inner knower of all, subdued by the bhakti of the sadhaka fulfils the 
desires of the sadhaka emanating from that very image. He is present everywhere, and as 
such the image is not alien to Him. The person who wishes to worship Him and yet is 
incapable of conceiving His cosmic emanence,— for the well-being of such a person He 
manifests His own power even from the limited form of the image. If a person, who is 
unable to contemplate the entire cosmos as Brahman Himself becomes able to accept 
even one object as Brahman, what is wrong in this? That person has learnt to conceive as 
Brahman at least one object, namely, the image. When this conceptual power of his is 
further developed his mind becomes prepared automatically and thus, he (that person) 
attains the capacity, later, to contemplate the entire cosmos as Brahman ; finally that 
clear-sighted sadhaka, through meditation on the supreme Brahman who transcends even 
the entire cosmos, can attain the supreme Realization (of Parabrahman). When the 
sadhaka worships the image believing the image to be Brahman Himself, it is the 
Brahman-nature of the image that is revealed to the sadhaka ; nevertheless, Brahman, on 
account of this is not reduced to the state of the image. Worshipping divine symbols like 
the Sun too as Brahman has been enjoined in the Sastras ; in the Brahma-sitra, Veda- 
Vyasa has stated this clearly; it has been set forth in the discourse of Vedanta Darsgana. 
That the Sastrakaras have recommended the worship of Brahman in images for persons 
of lesser spiritual competence and capacity will be shown from this Sloka from Srimad 


Bhagavata which is quoted below : 


arcadavarcayettavadisvarammam svakarmakrt, 


yavanna veda svahrdi sarvabhitesvavasthitam. [3.29.25] 
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— As long as a man remains unable to feel established in his own heart, Me, as ISvara 


who is immanent in all beings®? he should worship Me in symbols and perform duties that 


“a 


are obligatory at his stage of life (asrama). 
The Brahmavadin rsis therefore were not superstitious; they have not represented the 


worship of the images of particular deities as the highest form of religion. They have 
enjoined diverse modes of worship which are in accordance with the respective’ 
“adhikaras” of worshippers. One should always keep in mind this one essential difference 
between Hinduism and other religions of the world. In other religions the teaching is the 
same for all. It is not so in Hinduism. The acaryas (teachers) of Hinduism have imparted 
only such spiritual lessons that the persons addressed are fit for and in order to insti 
faithfull adherence to that teaching they have pronounced it as the highest and the best 
and urged them (the persons so addressed) to preserve it as a secret. This is not false or 
deceptive behaviour ; as a matter of fact, the practice of that religion alone for which one 
is fitted is the best for him; in relation to him, no other teaching is as good or excellent. 

It will now be easily understood that the differences which exist between the 
worshippers of the diverse deities like the “gaivas”, (worshippers of the Siva) the “Saktas” 
(worshippers of Sakti) — even these do not indicate differences of views among the rsis. 
The “upasana” (worship) of Sakti (divine power), of Siva and of other deities as well— all 
these upasandas are essentially “Brahmopasana’” (worship of Brahman); hence, there is no 
question of any difference or opposition here. Nevertheless, human nature is infinitely 
diverse. The colour, the sound or the form which is pleasing to one may be unpleasant to 
Se 
Meditation on Brahman within one’s heart which b 


elongs to the Brahmavidya known (in the 
Upanisad) 


as "Daharavidya’” is here only an “upalaksana” (an individual for the species or a particular case for 


the general concept) 


a8 a matter of fact, it is Brahma-vidy 
implied here. 


a of the higher order which should be understood as 
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another. The mental character and temperament that delights a certain person may be 
odious to another. Hence it is, that different person love to worship divine images of 
diverse froms and natures. There are some who love to worship female forms of 
Brahman; there are others who delight in the worship male forms (of Brahman); that 
Brahman with various male of female forms have incarnated Himself in the world (as 
avataras) this has been stated before ; of these it is that form which is the most congenial 
to the nature of the sadhaka, he accepts as his own object of worship (upasya). It is in this 
way that in India the diversity of sadhaka “sampradayas” (religious sects or communities) 
has been enjoined and introduced. It is thus that the worship of gods and godesses of 
diverse forms and natures has been initiated. It is the rsis who have taught and prescribed 
all these. It does not reveal in the slighest degree their superstition or opposition of view: it 
demonstrates on the contrary, their wide experience, liberality of outlook and compassion 


towards all creatures. 


3. Diks a (Initiation) and 
Nama-sadhana (The sadhana 
which consists in nama-japa) 
The. externa! outline of Brahmavidya as it had been developed and consummated in 


India is thus briefly represented. To conclude this section of the-present book, one or two 


things concerning the preliminary principles of the inner spiritual process will be 


mentioned. 


To learn all other branches of knowledge one 
pletely master any branch of knowledge. 


needs a guru ; without any help from 


another person, it is impossible for anyone to com 


Brahmavidya is the most difficult of all “vidyas’ (sciences or branches of knowledge). 
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Brahmavidya is more difficult than any other “vidya” and it can also be described as the 
essence of all other sciences. To resort to a guru is therefore most needed for learning 
this “vidya”. After studying books dealing with spiritual concept and then, with the regular 
practise of mental concentration an intelligent person, it is true, can even attain various 
occult powers; this however may, in some cases lead to disasters: nevertheless, whatever 
may be the case regarding learning in general, the attainment. of the road to liberation 
(moksa-marga), as the great rsis have declared is impossible without the Grace of the 
Sadguru. All classes of sadhakas in India, have, in all ages testified to this. There are two 
currents of forces operating in this world - One of them flows along “pravrtti-marga’” (the 
road that leads towards the world of phenomena), the other flows along the “nivrtti-marga” 
(the road that leads to liberation). The current that flows along “pravrtti-marga” expands 
the sarhsara; the current that flows along “nivrtti-marga”, on the other hand, leads the 
outward-turning jiva back to (his source) the Parabrahman. It is through the union of the 
male and the female in the world of living beings that the sarnsara grows and expands; the 
union between the two sexes is seen even among plants and creepers ; this is the 
perennial and general rule for procreation in this world. The items of food that the male 
eats is also eaten by the female counterpart; nevertheless, the foodstuff thus taken 
generates the seminal fluid in the male body alone, not In the female body. Without 
receiving that seed (Semen) from the male body the female consort by herself is not able 
to produce offspring by Preparing that seed from the food She takes; this is the perennial 


law. This rule (process) has come down in uninterrupted continuity from the beginning of 


cosmic manifestation; without Subjection to this niversal law the world of beings 


(Sarnsara) cannot expand. The all-seeing rsis have affi 


(between the two sexes) so, and at the same time, appearing as the guru, He, who has 
full knowledge of the ultimate verities in the realm of the Spirit, by propagating the seed of 
liberation (moksa-bija) through a continuous line of disciples, has arranged for turning the 
minds of externally oriented jivas inwards and also, finally, for their attainment of liberation. 
Receiving this seed of liberation (moksa-bija), which has been transmitted in a continuous 
chain from time immemorial, from the Sadguru and cherishing it properly and with single 
minded devotion, Man attains liberation. It has been stated in the Sastras that even the 
Divine Himself, when He manifested Himself in the world of living beings as an avatara, 
has always abided by this perennial rule. 

In the present age, many persons are trying, by reading the sastras alone to have the 
vision (Realization) of Brahman. Such an effort too does no doubt immense good ; 
nevertheless, this is not the means of the Realization of Brahman. No one therefore has 
ever heard that adopting this means anybody has ever achieved success. On the other 
hand, nowadays, the view is gaining ground that it is, as a matter of fact, not at all possible 
to have a vision of God; thinking that He is present everywhere - this is all that is meant by 
His “vision”. This is not, in fact, true ; the Brahmavadin rsis have declared that one can 
actually have a vision of God and they have also described the spiritual states the jiva 
g that vision and even today persons who have had a direct vision 


experiences after havin 
of God have not altogether ceased to exist. Hence, those who long for liberation should 


always keep this in mind. 
s in general, it should be remembered that in this Kali-yuga the 


» ig as the all-seeing rsis haved 


And as for sadhaka 


yajfia which consists in the performance of “nama-japa 


revealed, more commendable than “yaga’s (ceremonial offerings, sacrifices) like 
" (appropriate substances) and “mantras”. 


“agnistoma” which are performed with “dravyas 
hed ; it is witnessed by 


In this age of Kali, the efficacy of substances has naturally diminis 
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all everyday and the “sarhskaras” (sanctifying ceremony) like “garbhadhana’ (a ceremony 
performed before conception) which the rsis have enjoined for the purification of the body 
and mind, these too, having by now almost disappeared, in most cases, the brahmanas 
too, who practise these rites performed with the help of “dravyas” and mantras are Ofter 
seen to betray lack of adequate competence. Hence, it is “nama-sadhana’” (the Sadhana | 
which consists in nama-japa) inculcated by the rsis the best spiritual means for the jivas of 
the latter-day Kali-yuga. What kind of nama-saddhana will be more efficacious for what type 
of persons — that too the divinely perspicacious and supremely compassionate rsis have 
laid down (in the Sstras); and the acarya rsis have taken care, actuated by compassion 
for the jivas, to recommend those divine names which are designed to be most efficacious 
and fruitful for the people at large. For persons who seek their own spiritual well-being 
therefore the best thing to do is to engage in sadhana after receiving appropriate mantras 
from sadhakas who possess special knowledge and competence in relevant and 
appropriate spiritual matters. As a consequence of this one develops faith in one’s 
respective sadhana and one’s conviction grows firm; whoever will test it will be able to 
realize the validity of this teaching. 

The crux of the matter is that the fruitfulness of a religious doctrine is realized only by 
actual practise; the truths of religion cannot be wholly grasped through superficial 
arguments and contentious disputes. Those who, even without practising (the truths of 
religion) themselves want at the outset, to obtain some evidence regarding the truth and 
validity of religion, should seek the company of persons who practise religion; these 
sadhakas, sometimes driven by compassion, provide evidence of the truths of religion to 
sincere, seekers after truth. There are many people who, lying down before temples at 
holy places like Vaidyanath and TarakeSvara as fasting Supplicants, obtain their desired 
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objects soon ; visiting such places and witnessing their states, belief may be generated in 
one’s heart. 

Finally, the truth of the matter is that if one seeks the truth candidly and earnestly God, 
who knows everything from within certainly quenches the thirst of the jiva in some way or 
other. In India, even today, total disappearence of verifiable evidence for the perennial 
dharma (spiritual religion) has not occurred and though invisible themselves, the 
compassion of the ancient rsis for the jivas has not vanished. On the other hand the 
authors of the Sastras have affirmed that owing to the natural physical and mental debility 
of the jivas in Kali-yuga the Ruler of the Universe is pleased with only a little effort on the 
part of the jivas and the Grace of the gods and rsis flows towards them even when after 
the jiva puts only a little effort. Just as when the full moon arises in clear sky even brightly 
luminous stars become invisible, but in the total darkness of the night at the new moon 
even the tiny firefly attracts the gaze of the viewer, so, in this age of the Kali which is 
comparable to the night at the new moon so far as religion is concerned, even a little 
(spiritual) effort on the part of the sadhaka draws the attention of the gods and the rsis and 
even though they themselves remain hidden from the sight of the sadhaka, they proceed 
to assist him in various ways. Hence, though generally hostile to the practice of religion 
this Kali-yuga is extremely propitious for the simple-minded sadhaka who is an earnest 
seeker after the Truth. The (spiritual) results that could only be achieved through the 
practise of ascetic austerities in the past are all accomplished by the sadhaka with a very 
little exertion. There is no reason therefore for the jiva belonging to this Kali-yuga to give 
way to despair. What is lacking in this age is a sincere quest for the Truth. As soon as this - 
want is removed there will no more be any cause for trouble and worry. 

(4) An Appeal 
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Finally, in order to remind again the reader of what has been written in the introduction 


to this book, my humble appeal to the Indian people : it is on account of its lapse from 
dharma that India has been plunged in the Slough of misery. If what constitutes one’s 
innate and natural characteristic is not fully developed, one never achieves progress and 
prosperity. The people of India are naturally prone to religion. Just as even gold becomes 
mal-odorous and untouchable when it comes in contact with a base substance so, the 
Indian people too, fallen in the torrent of time and coming in contact with people who are 
alien and opposite in nature have become like those who are untouchable. Nevertheless, 
the Indian people should not become seized with despondency at the spectacle of their 
condition. Even the lion, the king of beasts, is surely overcome by slumber at some time or 
other under the infiuence of tamas ; then, even a tiny frog ignores him, seeing him as an 
inanimate object. The people of India too are now overpowered by deep, “tamasika” 
slumber; consequently, they are now being trodden under feet and ignored by the people 
of all other countries. But, just as seeing the king of beasts (the lion) lying on the ground it 
is not right to suppose him dead and wrong to conclude that he has always remained inert 
and dead like this so, from seeing the present physically, mentally, morally and spiritually 
degraded state of the Indian people to conclude that they have always remained in this 


(degenerate) state and also to suppose that their re-emergence into prosperity is 


for instance, inspires me , on others, however these have absolutely no effect : again, 


another utterance thrills another person but, has no effect at all on me ; again, if one 
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wants to awaken a person who is asleep, he is aroused easily if he is called by his specific 
name ; a different name will not have the same effect. It is a phenomenon that is our 
common experience. If one observes the ingrained and distinctive characteristic of the 
Indian people also, it is perceived that even in these times of distress, destitution and 
agony, it is the love of dharma that emerges as their innate and dominant characteristic. 
Even today, if a yogin appears in the guise of a holy man at a certain place men and 
women of all ages, young and old alike, rush towards him to serve him, throwing to the 
winds all constraints. Those who have been educated in the English method — even they 
are not able, indeed, wholly to stop their minds from flowing in this direction; even they, 
like those whom they suppose to be uneducated people, are compelled, driven by their 
intrinsic nature, to behave in this manner. Even in these degenerate times, the Indian 
people are, in this matter in which they have a natural aptitude, in no way inferior to the 
people of any other country regarding courage, patience and wisdom. Let the people of 
India realize once that a certain course of action is virtuous or righteous you wiil see, even 
though that particular act is beyond the capacity of all other people, they will at once 
proceed to accomplish it fearlessly, smilingly and with effortless ease; at that moment, no 
amount of pain or suffering will seem to them excessive. On the other hand, the Indian 
people are never so eager for the acquisition of worldly happiness and prosperity. The 
Indian people believe that whether in times of trouble and distress or in those of happiness 
and prosperity, biological phenomena like eating or sleep are common to all living 
creatures and that compared to infinite Time even a hundred years in this world is nothing. 
He who is today exercising his dominion over me may, in future, after his death, be born to 
live under my dominion. The people of India accept the doctrine of “ounarjanma” (re- 
incarnation) and firmly believe that “karma-phala” (the result of action) is inevitable ; 


hence, it is impossible fully to awaken the Indian people by holding out before them the 
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prospect of worldly and outward happiness. It is against the ingrained nature of the Indian 
people and changing this ingrained nature can never be really good for them also. If 
happiness can be attained without exerting themselves too much, the Indian people also 
can put forth some effort. Nevertheless, to engage in activities at all costs in the hope of 
uuaag worldly happiness and prosperity alone is something for which tne people of India 
are generally not much eager. Not only that; even if their longed for mundane results are 
attained. the Indian people do not, owing to their intrinsic nature, regard it as so valuable 
after all. and to regard it as such is not congenial for their natural temperament either. If, 
therefore an effort is begun sincerely and earnestly to develop their inherent propensity to 
the life of the Spirit (dharma) then and only then, through this, the real well-being, not only 
of the Indian people but also of the world as a whole will be achieved. | am speaking of the 
well-being of the entire world because it is the Indian people who are primarily and 
essentialy the teachers of religion of the whole of mankind and their guru. Some modern 
western scholars too have started to prove in recent times that even Jesus Christ received 
nis spiritual knowledge only after coming to India. Whether this is true or false is not 
necessary to discuss here - for the fact that the light of elevated knowledge first radiated 
from India and inspired the rest of the Asian continent, and then Egypt and Europe is now 
being acknowledged by the learned - the divinely clear-sighted ancient rsis too have 


declared India to be the land where, and where alone the nature of liberation (moksa) was 
truly conceived and also achieved. [f therefore, 


NramMinanre 


the Indian people emerges into 


realizing their intrinsic and characteristic Capacity, by that all classes of 


people all over the world will be (Spirtually) benefited. But if one attempts to revive the 


Indian people by imitating alien ideas it will lead to the triumph of these alien concepts | 't 


will not be regarded as the triumph of these alien concepts ; it will not be regarded as the 
friumph of the Indian people - 


on the contrary it will then be the Indian people who, PY 
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accepting these foreign ideas will acknowledge their own defeat. So, let the Indian people, 
by realizing their true vocation (capacity) direct their attention to the wisdom of their 
ancesters and by constantly keeping before their eyes the latter’s ideals and methods of 
action, follow in their footsteps; this is my humble appeal to them. If they earnestly pursue 
“dharma-sadhanas” (the course of their natural dharma) and become strong in their 
intrinsic force of character, political, social and all other kinds of progress will be easily 
accesscible to them and in that case their progress will also be conducive to the general 
amelioration of all mankind. | 

The essence of the matter is that it is the divine (spiritual) force that constitutes the 
strength of the Indian people; it is “tapasya” that constitutes their most powerful weapon 
(instrument) and it is the road indicated by the rsis is their own path. This land,of India is 
ihe natural abode of jivas endowed with a god-like nature; it is through oblivion of their 
own god-like nature that the people of India have become plunged in the mire of misery 
and destitution. Remembering the power of tapas and the splendour of knowledge of their 
great ancestors let them, even now, take refuge in their pristine Deity - the Divine Lord of 
the three worlds (I$vara). For one who has fallen in danger, Sri Madhusiidana (Visnu) is 
the sole Refuge; however, pestered by sins.and sufferings the Indian people, if they take 
refuge in Srt Bhagavan knowing Him to be the Remover of all troubles and afflictions and 
the Deity presiding over their own homes, with a simple heart, He will never be able to 
ignore the Nation that has all along been devoted to Him. Just as the Divine Lord (Visnu), 


in order to rescue the celestial Elephant plunged in the morass, from the jaws of fierce sea 


creatures, descended down in a hurry, leaving even Garuda behind Him - having to 
rescue the humbly prostrate people of India from sins and tribulations, misery and 


destitution, He will no doubt descend in the same manner. Let me lend this book by 


quoting reassuring utterance issued from the Divine lips of the Blessed Lord : 
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api cet suduracaro bhajate mamananyabhak, 
sadhureva sa mantavyahsamyagvyavasito hi sah. (30) 


ksiprambhavati dharmatma Sasvacchantim nigacchati, 


kaunteya pratijanthi na me bhaktah pranasyati. (31) 


mam hi partha vyapasritya ye’pi syuh: papayonayah, 
Striyo vaisyastatha sudraste’pi yanti pararn gatim. (32) 


kim punarbrahmanah punya bhakta rajarsayastatha, 


anityamasukham lokamimam prapya bhajasva mam. (33) 


manmana bhava madbhakto madyaji marh namaskuru 
mamevaisyasi yuktvaivamatmanam matparayanah. (34) 


(Srimad Bhagavadgita, Chapter- 9) 


— If even a thoroughly wicked person worships Me with single-minded devotion, he too 
Is regarded as a saint: for he has this firm conviction : “ 


and fulfilled by the worship of the Divine’. 


| shall certainly become blessed 
(30) 

ul and attains abiding peace; 0, 

er perishes. (31) 

the third caste — farmers and merchants), 


— Such a person soon becomes a righteous so 
Kaunteya (Arjuna)! know for certain that my bhakta nev 
— © Partha! Even women, vaisyas, ( 
Sudras (the fourth caste whose Primary b 


Classes) and those who are born as outcastes — it they take refuge in Me (surrender 


themselves to Me) certainly attain hereafter the supremely blessed state. (82) 
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— That the hallowed brahmanas, full of sanctity, and the bhaktas among the sage- 
kings will attain this supreme state — does it need to be repeated therefore, having been 
born into this miserable and ephemeral world, engage in worship of, and meditation on 
Me. (33) 

— With your mind wholly absorbed in Me and heart filled with bhakti, devote yourself to 
My “upasana” and offer salutation to Me (surrender yourself wholly to Me). Dedicating 
yourself thus to Me and fixing your mind on Me you will indeed attain Me. (34) 


OM TAT SAT 


OM HARIH 
OM SANTIH OM SANTIH OM SANTIH 
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AN 


BRA 


BRAHMAN 


1. Constantly Non-dual 


PARAMATMA 2. Iévara, Uttama Purusa 


PARABRAHMAN 


MAHAMAYA OR 
MAYASHAKTI 


PURUSA haa 

se eats ‘The Power indwelling all objects of visual perception 
(Drk-shakti) (Pradhdna) ; 
Or Jiva-shakti or Brahma- Prake ti is constituted of the three yures: Sattva, Rajas and 
shakti 


Tamas; these gums, when remain in a state of equilibrium 


without any action is called Prakrti. 


NVAHVua 


The Purus who dwells in this Mahat- 


tattva is designated through niames like 
Karyabrahma, Hiranyagarbha and so 


AHAM-TATTVA 


on. 


MAHAT-TATTVA (OR BUDDHI-TATTVA) 7 ; “5 ith this Buddhi- 
This is constituted of Sattva-wuny; this kind of intelligence (buddhi) When the Parts, ie connec Donswin Gis Eucias 


is also called "niscayatmika" (the budhhi which is firmly established ttva peresives Mimaslt as.the-elEGva) then the: «| 
in the self); it is also known as the "manas"; when one becomes emergence of Ahamtattva takes place. The feeling of 
firmly established in this tattva, he is described as “mahat"showever, “I-ness" - ‘atma’ ~ occurs in this state (of the Purusa); 
the sadhaka. while remaining in this state does not identify himself 
as the “buddhi": he only perceives himself as sepante from buddhi; . 
however, due to constant esblishment in buddhi, the buddhi 
constantly remains an object of visual perception; the sadhaka 
cannot, due tu this reason, know his true self. The buddhi, during 
this state, remains as the external body of the sadhaka. 


ranas'. 


ar 


it is this perception that truly describes the nature of 
this state. 


asa (thirteen) k 


That part which 
principally belongs 
to the realm of 
Sativa 


That part which 
principally belongs to the 
realuvof Rajas 


That part which principally belongs 
to the realm of Tamas 


pastha 


Thi Manas too 

is considered as 

in indriye 

(sense organs) . Among the three senses, the sattva 

In nana. the has a stronper presence than the other 
tumas part wo mn the following five 

remains jianendriyas (sense-organs of 
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Among the three senses. the ragas hits : | 
a stronger presence among the three 
senses, with lamas being slighty 
manifest inthe following tive 
Karmendriyas (sense-organs of 
actions): ; 

1) Vie (Speech) 

2) Pari (Hand) 


Constituted by 
Pancatanmatras fn 
Which, sattvat Is 
almost anmanitest 
and rajas has a fint 
presence. They are. 
1) Sabda (sound) 
3) Pada (Foot) 2) Sparsa (touch) 
4) Payu (The Anus) 3) Rapa (Form) 

5) Upastha (The generative organ) et) Rasa (i ie) 

. - : 5) wandha (smell) 


completely knowledge or perception). 
absent and vajies o Srotra (the sense organ of hearing) 
faintly present. =) Tvae (the tactual sense organ) 

3) Caksus (the ocular sense organ) 


e from manas anu ending Inu 


+) Jilva (the sense organ of taste) 


ether with Aham and Buddhi is called the 'trayod 
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5) Nasika (the sense organ of smell) 


oc 
i 


Krom these manitest the pane; ij 
¥ ‘ panca-mahiibhutas: F sk Mar . Tetas (lhe 
Mire) 4) Ap (The water) 5) Ksiti (The Sih 1) Vyoma (the sky) 2) Marut (the air) 3) Tejas (The 


Phe Satya part remains Unmanitest in these 
virtually disappears in the ksiti-tanva 


These eleven tattvas startin 


together called the ek 


and the rajas, gradually becoming extremely feeble, 


These eleven Indrivas to 


